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PREFACE 


The Placid Lecture Series 2016-T7 of Chavara Institute of 
Indian and Inter-religious Studies (CHS), Rome assumes special 
importance as the Institute celebrates its Ruby Jubilee in 2017. 
Responding creatively to the call of Vatican Council II for 
undertaking studies and researches in world religions, Oriental 
Churches and cultures, the CHS was founded in the year 1977 by 
the Carmelites of Mary Immaculate (CMI), the first indigenous 
religious Congregation of India. Besides promotion of Inter¬ 
religious harmony and indigenous cultures, fostering studies in 
Eastern Christianity is a prime objective of the Institute. Placid 
Lectures instituted in recognition of the great services of Fr. Placid 
Podipara CMI to all the Oriental Churches and specially of India is 
a unique event at CHS enriching and inspiring the participants to 
reflect on and delve deep into the rich theological and spiritual 
heritage of the Eastern Churches. 

The present volume, Unity of Christian Initiation with Special 
Reference to the Syro-Malabar Church, is a collection of the Placid 
Lectures of 2016-17 delivered by Rev. Msgr. Paul Pallath at CHS. 
As a great canonist, theologian and historian, he logically brings 
out the theological arguments based on scripture and tradition of 
the Church for re-establishing the unity of Christian initiation both 
in theory and practice. Though the author's special reference is to 
the Syro-Malabar Church his arguments are relevant and 
convincing even for other Churches, without excluding the Latin 
Church. As one who has been serving in different Congregations 
and Offices of Roman curia especially in the Congregation for 
Divine Worship and the Discipline of the Sacraments for several 
years and one who is deeply committed to the cause of the Syro- 
Malabar Church the reflections and ideas of Msgr. Pallath really 
echo the sound teaching of the Catholic Church. This book will 
certainly help us to go a long way in recovering and re-establishing 
the Apostolic tradition of the Syro-Malabar Church as regards 
Christian initiation is concerned. 



XIV 


PREFACE 


We are ever grateful to Msgr. Paul Pallath for delivering the 
Placid Lectures at our CHS on a timely and important topic and 
compiling them into book form soon after the event is over. The 
Institute is also thankful to Dharmaram Publications for 
undertaking the publication of this book for Chavara Institute of 
Indian and Inter-religious Studies. 


Prof. Isaac Arickappallil CMI 
Director, CHS 

Corso Vittorio Emanuele II, 294/10 
00186 Rome - ITALY 
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GENERAL INTRODUCTION 


When Dr. Isaac Arickappallil, the Director of Chavara 
Institute of Indian and Interreligious Studies (CHS) asked me to 
deliver the Placid Podipara Lectures of 2016-2017,1 unhesitatingly 
proposed the unity of Christian Initiation with special reference to 
the Syro-Malabar Church not only because of its theological, 
ecumenical and spiritual importance, but also because it was a 
theme dear to the heart of Placid Podipara, in whose honour these 
lectures are conducted. He was a member of the special liturgical 
Commission constituted at the ‘Congregation for the Oriental 
Church’ 1 in 1954 for the reform of the Syro-Malabar Missal, Ritual 
and Divine Office. Hence he was personally involved in the 
compilation of the draft-text of the Syro-Malabar Ritual in 1966, 
proposing the restoration of the unity of Christian initiation in the 
Syro-Malabar Church. 

Father Placid Podipara (1899-1985) was a distinguished 
scholar, a professor at the Pontifical Oriental Institute in Rome, a 
consultor at the ‘Congregation for the Oriental Church’ and an 
expert (peritus ) at the Second Vatican Council. As a theologian, 
liturgist, canonist and Church historian he sincerely endeavoured to 
establish a solid theological, liturgical, canonical and historical 
foundation for the Syro-Malabar Church, reconstructing the 
various aspects of the ecclesial heritage of this Church almost from 
nothingness (ex nihilo), inspiring also many Syro-Malabar students 
and foreign scholars to continue such scholarly works. I offer these 
lectures on the theme of the unity of Christian initiation as a tribute 
to this great son of the Syro-Malabar Church who will surely 


1 When Pope Benedict XV separated the Oriental section of Propaganda 
Fide and constituted it as an autonomous department on 1 May 1917 with the 
motu proprio Dei providentis, it was named Congregation for the Oriental Church. 
Later according to the ecclesiological spirit of Vatican II, on 15 August 1967 Pope 
Paul VI denominated it as Congregation for the Oriental Churches. In this work 
we use both of these names, respecting the chronological order. 
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continue to stimulate and inspire many to love and serve the 
Church with a sincere heart and open mind. 

This book, based on the Placid Podipara Lectures 2016-2017, 
is divided into five chapters. The first chapter is devoted to an 
overview of the unity of Christian initiation in the New Testament, 
in the East Syrian tradition and among the St Thomas Christians in 
India until the sixteenth century. The second chapter considers the 
gradual separation of the sacraments of Christian initiation, namely 
baptism, confirmation and the Eucharist in the West, as well as the 
imposition of the new discipline on the Eastern Catholic Churches 
in general, especially after the Council of Trent. The third chapter 
focuses on the complete separation of the sacraments of Christian 
initiation among the St Thomas Christians in India, after the arrival 
of the Western missionaries at the dawn of the sixteenth century. 

The fourth chapter examines the re-establishment of the 
theological principle of the unity of Christian initiation by the 
Second Vatican Council and its realization in the post-conciliar 
liturgical books of the Latin Church. Then some important 
magisterial and canonical documents are explored with the 
intention of demonstrating the progressive awareness about the 
inseparability of Christian initiation. The last chapter evaluates the 
endeavours of the Syro-Malabar Church to restore the Eastern 
sacramental liturgy and discipline, including the joint celebration 
of the sacraments of Christian initiation. The book ends with a 
bibliography and two indexes. 

Edmund Beck published the poems and hymns of St Ephrem, 
both the Syriac original and German translation as separate 
volumes in the Corpus Scriptorum Christianorum Orientalium: 
Scriptores Syri, between 1955 and 1979. In our work, while citing 
the hymns of Ephrem, reference is made to the page-numbers of 
both versions, separated by a bar. 

The Synod of Diamper is cited in this book, indicating only 
the number of sessions and decrees. The readers can consult the 
acts and decrees of the Synod, which are found in Portuguese, 
Latin, English and Malayalam (incomplete partial text read in the 
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Synod), in any of the editions easily available to them and in the 
language they prefer (cf. Bibliography, no. 4). 

The post-Vatican II liturgical books of the Latin Church are 
cited, referring both to the Latin typical edition and the English 
edition (cf. Bibliography, no. 2), with numbers in brackets and 
indication of pages as usual. It should be noted that the Rite of 
Baptism for Children and the Rite of Confirmation carry the same 
numbers in Latin and English, while Rite of Christian Initiation of 
Adults has a completely different numbering system in English. 
Hence both numbers are indicated in brackets before page 
numbers. 

The English version of Syro-Malabar liturgical books are 
generally cited, but references to the Malayalam edition are also 
given in brackets. The recent unpublished documents concerning 
the Syro-Malabar liturgy are obviously preserved both in the 
Archives of the Congregation for the Oriental Churches and in the 
Archives of the Syro-Malabar Major Archiepiscopal Curia. We 
have utilized the sources kept in the latter Archives, since the 
former can be consulted only after the elapse of 70 years. 








Chapter One 


UNITY OF CHRISTIAN INITIATION: FROM THE 
NEW TESTAMENT TO THE EAST SYRIAN 
TRADITION 


Introduction 

After a brief presentation of the scriptural data concerning 
baptism we will focus our attention on the historical evolution of 
Christian initiation in the Syriac tradition in general and in the East 
Syrian tradition in particular. Then we proceed to a structural 
analysis of the East Syrian liturgical rite of Christian initiation, in 
order to verify how the intimate unity of baptism, confirmation and 
the Eucharist is ritualized, celebrated and lived, regenerating a 
human person as a Christian and a full member of the kingdom of 
God. The reception of the Holy Spirit by the candidate, the fulcrum 
of the entire Christian initiation is particularly considered. The last 
part is dedicated to the Christian initiation among the St Thomas 
Christians in India until the sixteenth century. 

1. Unity of Christian Initiation in the New Testament 

The Sacred Scripture, together with the Tradition, is the 
supreme rule of Christian faith, the foundation of sacred theology 
and the touchstone of Christian life. In this section an attempt is 
made to briefly examine the teaching of the gospels, Acts of the 
Apostles and the Pauline epistles about the nature and mode of 
Christian initiation, especially under the aspect of its unity. 

1.1. Baptism according to the Gospels 

Already the baptism of John for the forgiveness of sins, a 
foreshadow and preparation of Christian baptism, demonstrated 
that immersion into natural water is the material sign and that the 
specificity of the sacrament instituted by Christ is the action of the 
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Holy Spirit. According to the Gospel of Mark, John proclaimed: 
“The one who is more powerful than I is coming after me [...]. I 
have baptized you with water, but he will baptize you with the 
Holy Spirit” (Mk 1: 8). Matthew and Luke report the same idea, but 
adding also the element of fire: “he will baptize you with the Holy 
Spirit and fire” (Mt 3: ll; Lk 3: 16). 1 Indeed, it is the presence and 
gift of the Holy Spirit that distinguish the Christian baptism from 
that of John or from any other kind of pre-Christian baptism. 
John’s baptism is simply water-baptism, while Christian baptism is 
Spirit-baptism. 

All the three synoptic gospels provide an account of the 
baptism of Jesus in River Jordan. Despite differences in details, all 
of them agree on the essential points: immersion in and emersion 
from water, the descent of the Holy Spirit upon Jesus and the 
message of the divine voice which identifies him as God’s beloved 
Son. 2 The baptism of the Lord, which designated natural water as 
the matter of the sacrament and indicated the Trinitarian dimension 
at least indirectly, for the simultaneous presence of the three 
persons of the Holy Trinity, is the fountainhead of Christian 
baptism. 3 

In fact baptism of Jesus in Jordan is the archetype of the 
baptism of Christians. What was done at Jordan is done again, 


1 Mt 3: 11; Lk 3: 16; for more information about the Christian significance 
of the baptism of John, see E. Ferguson, Baptism in the Early Church: History, 
Theology, and Liturgy in the First Five Centuries, Cambridge 2009, 83-96; M. E. 
Johnson, The Rites of Christian Initiation : Their Evolution and Interpretation, 
revised and expanded edition, Collegeville 2007, 7-12; A. Y. Collins, “The Origin 
of Christian Baptism”, in M. E. Johnson (ed.), Living Water, Sealing Spirit: 
Readings on Christian Initiations, Collegeville 1995, 35-47. 

2 Mk 1: 9-11; cf. Mt 3: 13-17; Lk 3: 21-22; Gn 1: 28-29; for an analysis and 
interpretation of the texts on the baptism of Jesus, see J. Ratzinger (Pope Benedict 
XVI), Jesus of Nazareth-. From the Baptism in the Jordan to the Transfiguration, 
New York 2007, 16-24; M. E. Johnson, The Rites of Christian Initiation, 12-22; 
E. Ferguson, Baptism in the Early Church, 99-131. 

3 Cf. J. Ratzinger (Pope Benedict XVI), Jesus of Nazareth, 22-23; S. P. 
Brock, The Luminous Eye: The Spiritual World Vision of Saint Ephrem the 
Syrian, Michigan 1992, 90; P. Haffiier, The Sacramental Mystery, Herefordshire 
1999, 32. 
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mutatis mutandis, in the water of the baptismal font. 4 Walter 
Kasper explicitly states: “[...] the pericope on the baptism of Jesus 
takes place ever new in the baptism of Christians as images of 
Jesus: the Spirit of God lays hold of the baptized person and gives 
him a share in the eschatological divine sonship”. 5 All the 
essentials of Christian initiation, such as immersion and emersion, 
coming of the Holy Spirit and the Father’s voice attesting the 
divine sonship, are present in the baptism of Jesus. Moreover 
baptism of water and the descent of the Holy Spirit are intimately 
connected as part of a single solemn Christ-event. 

The synoptic gospels attest that, as in the case of the 
Eucharist, also for baptism Jesus himself established the sign and 
the formula. The Risen Christ, before his ascension into heaven, 
entrusted the apostles with the universal mission of proclaiming the 
Gospel to all nations and of baptizing those who believe. 6 
According to the Gospel of Matthew, Jesus himself determined the 
Trinitarian formula of baptism: “Go therefore and make disciples 
of all nations, baptizing them in the name of the Father and of the 
Son and of the Holy Spirit, and teaching them to obey everything 
that I have commanded you. And remember, I am with you always, 
to the end of the age” (Mt 28: 19-20). 7 

The Gospel of John does not provide a description of the 
baptism of Jesus, but clearly points out that the fundamental 
difference between the baptism of John the Baptist and the 
Christian baptism is the reception of the Holy Spirit. John the 
Baptist admitted that he baptized only with water (Jn 1: 26), but 
Jesus would baptize with the Holy Spirit: “I saw the Spirit 
descending from heaven like a dove, and it remained on him. I 


4 Cf. E. C. Ratcliff, “The Old Syrian Baptismal Tradition and Its 
Resettlement under the Influence of Jerusalem in the Fourth Century”, Studies in 
Church History 2, London 1965,27-28. 

5 W. Kasper, The God of Jesus Christ, New York 2005, 204. 

6 Mf 28: 16-20; Mk 16: 14-18; Zk24: 44-49; 20:19-23; Acts 1: 6-8. 

7 For a historical-critical evaluation of the baptismal texts in the Gospels, E. 
Ferguson, Baptism in the Early Church, 132-145; D. Borobio, La iniciacion 
cristiana, Salamanca 1996, 56-59. 
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myself did not know him, but the one who sent me to baptize with 
water said to me, ‘He on whom you see the Spirit descend and 
remain is the one who baptizes with the Holy Spirit”’ (Jn 32-34). 
In fact as we have already seen, John personally saw that at the 
moment of Jesus’ baptism the Holy Spirit descended and remained 
on him. 

Moreover, during his conversation with Nicodemus, Jesus 
explicitly revealed that Christian baptism is the new birth of water 
and the Holy Spirit: “no one can enter the kingdom of God without 
being bom of water and Spirit. What is bom of the flesh is flesh 
and what is bom of the Spirit is spirit” (Jn 3: 5-6). There are two 
principles - the Spirit and the water - yielding the same result, 
rebirth from above. Since water-baptism already existed it is 
evident that the distinguishing mark of Christian baptism is the 
presence and gift of the Holy Spirit. 

1.2. Baptism and Reception of the Holy Spirit in the Acts of the 
Apostles 

In the Acts of the Apostles we find five detailed accounts of 
baptism and four minor instances. In this section we evaluate these 
baptismal accounts in order to uncover the paradigm and pattern of 
Christian initiation in the apostolic period, especially with regard to 
its unity. 

1.2.1. Pentecost and the Baptism of Three Thousand Persons 
(Acts 2:1-42) 

According to the Acts, before his ascension into heaven Jesus 
himself, distinguishing the Christian baptism from the water 
baptism of John, made the following promise: “For John baptized 
with water, but you will be baptized with the Holy Spirit not many 
days from now”. 8 This promise was realized on the day of 
Pentecost and the twelve Apostles (including the newly chosen 
Mathias) and those who were together with them in the “room 
upstairs” totalling about 120 persons - “certain women, including 


Acts 1: 5; cf. also Lk 24: 49. 
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mother of Jesus, as well as his brothers” (Acts 1: 14) - were 
baptized with the Holy Spirit and fire. Divided tongues, as of fire, 
appeared among them and a tongue rested on each of them, and all 
of them were filled with the Holy Spirit (Acts 2: 4). The apostles 
and all those who were with them thus received the gift of the Holy 
Spirit, namely the Holy Spirit himself, not simply some of his gifts 
or graces. 9 

In this extraordinary and exceptional event no water baptism 
is recorded, but only the baptism of the Holy Spirit. This also 
indicates that what is the most essential and the most important to 
Christian baptism is not water but the reception of the Holy Spirit. 
Otherwise one would have to admit that those 120 persons, even if 
the apostles and Mother of Jesus are excluded, never received 
Christian baptism and did not become Christians. 

Immediately after this extraordinary event of the solemn 
reception of the Holy Spirit, Peter, standing with the eleven, made 
his first discourse, describing the significance of the new Pentecost 
on the basis of the prophecy of Joel concerning the outpouring of 
the Holy Spirit and the paschal mysteries of Christ. To those who 
were ready to accept Christ and his message, Peter said: “Repent, 
and be baptized every one of you in the name of Jesus Christ so 
that your sins may be forgiven; and you will receive the gift of the 
Holy Spirit” (Acts 2: 38). About three thousand persons were 
baptized on the same day and they received the gift of the Holy 
Spirit. Since no special ceremony is mentioned it is evident that 
they received the Holy Spirit by baptism itself. As already 
indicated, there is no Christian baptism without the gift of the Holy 
Spirit. 

1.2.2. Conversion of Samarians (Acts 8: 4-18) 

Philip proclaimed the Gospel of Jesus to the people of 
Samaria and they were converted and baptized in the name of 
Jesus. When the apostles at Jerusalem heard that Samaria had 
accepted the word of God, they sent Peter and John to them. The 


9 Cf. E. Ferguson, Baptism in the Early Church, 169. 
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two apostles went to Samaria and prayed for the baptized that they 
might receive the Holy Spirit. Then Peter and John laid their hands 
on them, and they received the Holy Spirit. Hence the Holy Spirit 
was given by the imposition of hands of the two apostles. Thus for 
the first time a separate post-baptismal act of hand-laying is 
mentioned. The apostles thought of such a special act of conferring 
the Holy Spirit, since Philip was not an apostle nor a presbyter, but 
only a deacon, one of the seven selected for service at tables. 10 The 
post-Tridentine Roman Catechism of 1566 officially and explicitly 
stated: he who had baptised, having been only a deacon, had no 
power to confirm”. 11 

In any case this unique instance of conferring the Holy Spirit 
separately, but not at a time very distant from baptism, was later 
invoked after the XII century as a justification for the separation of 
the sacraments of Christian initiation in the Western Church and 
the development of an autonomous sacrament of confirmation, 
exclusively reserved to bishops, considered as ordinary ministers 
of the sacrament. 12 It is obvious that according to the entire 
tradition of the Church a deacon is not competent for conferring 
the Holy Spirit. That is why in the Christian Orient deacons are not 
considered as ordinary ministers of baptism which includes the 
sacrament of chrismation with holy myron. 13 


0 In the New Testament we find Apostle Philip, one of the Twelve (Mt 10: 
2-4; Mk 3: 16-19; Lk 6: 14-16; Jn 1: 43-44) and deacon Philip (cf. Acts 6: 5). 
From the circumstantial and internal evidence it is clear that the evangelizer of 
Samaria was deacon Philip. If he had been the Apostle Philip, there would not 
have been any need of other apostles going to confer the gift of the Holy Spirit. 
On the basis of Acts 6: 1-6 Ferguson identifies this Philip as “one of the seven 
leaders among the Hellenists in the Church at Jerusalem”. E. Ferguson, Baptism in 
the Early Church, 170. 

11 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini ad 
parochos, Pii Quinti Pont. Max. iussu editus, Editio critica, Editioni praefuit 
Petrus Rodriguez, Citta del Vaticano 1989 (pars II, cap. 3), 227. 

Cf. For example, Council of Florence (1439), The Christian Faith, no. 
1416, Decrees of the Ecumenical Councils, vol. I, 544; Enchiridion symbolorum, 
no. 1317; see also Catechismus Romanus seu Catechismus ex decreto Concilii 
Tridentini (pars II, cap. 3), 227. 

13 Cf. CCEO, canons 677 and 694-696. 
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1.2.3. Conversion and Baptism of Saul (Acts 9:1-19 & 22: 3-16) 

The story of Saul’s conversion in Damascus occurs three 
times in the Acts, in two of which his baptism is mentioned. 14 In 
the first account in chapter nine narrated in the third person by 
Luke, according to the word of the Lord in a vision the disciple 
named Ananias went to the house where Saul was praying. First of 
all he laid his hands on him so that he might regain sight and be 
filled with the Holy Spirit. Only then he got up and was baptized. 
In the second account Luke quotes Paul’s own description of his 
conversion. Here no mention is made of laying on of hands, but 
only of baptism. 15 Therefore, in the case of Saul the outpouring of 
the Holy Spirit happened either before the baptism of water at the 
moment of the laying on of hands or at the very act of baptism, 
after which no other action is mentioned. 

1.2.4. Baptism of Cornelius and His Household {Acts 10: 1-11: 

18) 

Cornelius from Caesarea, a gentile centurion of the Italian 
cohort, as directed by the angel of the Lord, sent messengers to 
Peter in Joppa, who came to Cornelius’ house, where his relatives 
and close friends also assembled. While Apostle Peter was still 
speaking about Jesus Christ, the Holy Spirit fell upon Cornelius 
and on all who heard the Word, who were all gentiles. Seeing this 
Peter said, “Can anyone withhold the water for baptizing these 
people who have received the Holy Spirit just as we have? So he 
ordered them to be baptized in the name of Jesus Christ” {Acts 10: 
47-48). 

This event is often described as “the Gentile Pentecost”, 
because as the Holy Spirit came on Jews represented by the 
disciples and other 120 persons in Jerusalem, so he came on 
Gentiles represented by the household of Cornelius. In this instance 
the Holy Spirit descended upon Cornelius and his household even 


14 In Acts 26: 9-18 Paul describes his conversion, but here his baptism is not 
mentioned. 

15 Cf. E. Ferguson, Baptism in the Early Church, 174-175. 
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before they were baptized in water and indeed the descent of the 
Holy Spirit served as a guarantee for their baptism. The baptism in 
the Holy Spirit was performed by God in order to convince Peter to 
give baptism in water. 16 In fact it is the very pre-baptismal gift of 
the Holy Spirit that comes to serve as the basis for their subsequent 
and immediate baptism. 17 However the intimate connection 
between the pouring of the Holy Spirit and the baptism of water is 
upheld. 

1.2.5. Baptism of Eleven Ephesians {Acts 19:1-7) 

When Paul went to Ephesus he came to know that the 
“disciples” in Ephesus had received only John’s baptism and not 
Christian baptism. The fundamental criterion for ascertaining 
Christian baptism is to verify whether one has received the Holy 
Spirit. So Paul asked the Ephesians: “Did you receive the Holy 
Spirit when you became believers?” They answered: “No, we have 
not even heard that there is a Holy Spirit”. On further questioning 
of Paul they revealed that they were baptised only “into John’s 
baptism”. They had not even heard of the Holy Spirit, because 
John’s baptism was only water-baptism of repentance, in 
preparation for the coming of Jesus. So those disciples in Ephesus 
were not really Christians and hence they were given Christian 
baptism “in the name of the Lord Jesus”. As a continuation of 
Christian baptism when Paul had laid his hands on them the Holy 
Spirit came upon them. 

In this instance the Christian initiation is a continuous act, 
consisting of immersion and imposition of hands. Obviously this 
particular event also cannot be invoked as a justification for the 
separate administration of confirmation. While dealing with the 
“baptism in the Spirit” promoted by Pentecostals based also on the 
baptism of Ephesians, Congar states: “It would be as wrong to 
generalize on the basis of this single case and dissociate baptism of 


16 Cf. E. Ferguson, Baptism in the Early Church, 175-178. 

17 Cf. M. E. Johnson, The Rites of Christian Initiation, 32; Y. Congar, / 
Believe in the Holy Spirit, voi. II (‘He Is Lord and Giver of Life'), New York 
2001,193. 
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the Spirit from water baptism as it would be to see in this case, and 
in that of the Sumarians, our sacrament of confirmation”. 18 In fact, 
Paul had to perform the entire Christian initiation ceremony or 
Christian baptism only because the Ephesians had previously 
received only the water baptism of John, and not the Christian 
baptism in the Holy Spirit. 

1.2.6. Other Accounts of Baptism in Acts 

There are four other minor accounts of baptism in the Acts: 
baptism of Ethiopian eunuch (Acts 8: 26-38), baptism of Lydia and 
her household in Philippi (Acts 16: 16-34), baptism of the Jailer of 
Paul and Silas and his entire family in Macedonia (Acts 16: 16-34), 
baptism of Crispus, the official of the synagogue in Corinth and of 
his household and many other Corinthians (Acts 18: 8). In all these 
four instances there is no explicit mention of the gift of the Holy 
Spirit nor of any ceremony like the imposition of hands. Baptism 
itself signified the complete Christian initiation and the reception 
of the Holy Spirit, because there is no Christian baptism without 
the gift of the Holy Spirit. 

The Acts of the Apostles show that baptism is a new birth by 
water and the Holy Spirit and the indispensable visible sign of 
Christian initiation is invariably the bath in natural water; the gift 
of the Holy Spirit, intimately linked to the baptism takes place in 
two instances by the imposition of hands. The baptismal accounts 
in the Acts, taken together, are predominantly in favour of the 
unity of Christian initiation. Whether the Holy Spirit comes before, 
during or after baptism, the point is that baptism and Holy Spirit 
are seen as very closely connected. 19 As Congar rightly affirms, “it 
is not disputed that there is only one baptism and that this baptism, 
given and received in faith, in the name of Jesus, communicated 
the Spirit”. 20 


18 Y. Congar, I Believe in the Holy Spirit, vol. II, 194. 

19 Cf. M. E. Johnson, The Rites of Christian Initiation, 33. 

20 Y. Congar, I Believe in the Holy Spirit, vol. II, 198. 
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The only isolated instance of a post-baptismal ceremony in 
the case of the Samarians, since they were baptized only by a 
deacon, cannot be invoked as a justification for the later practice of 
the separate administration of confirmation by a bishop. If this can 
be done, then the evidence of the Acts is predominantly in favour 
of the gift of the Holy Spirit before the immersion in water. 
Besides the extraordinary gift of the Holy Spirit on the day of the 
Pentecost, in two other cases: conversion of St Paul and conversion 
of Cornelius, the Holy Spirit descended upon them before the 
baptismal immersion. In all other instances the Holy Spirit was 
given at the very act of baptism. 

1.3. Baptism and Reception of Holy Spirit in St Paul 

Our scope is not to deal with the baptismal theology of St 
Paul, which is fundamentally Christological, but to highlight the 
reception of the Holy Spirit in baptism. 21 While St John emphasises 
the aspects of rebirth and regeneration, for St Paul baptism is a 
spiritual immersion into the being of Christ and a participation in 
the Paschal mysteries of the death, burial and resurrection of Christ 
(cf. Rm 6: 2-8). However, the main effect of baptism is the 
reception of the Holy Spirit and his continuous indwelling in 
Christian faithful. 

While speaking about the unity of all the baptized Paul 
precisely underlines the fact that the foundation of such unity is the 
same Holy Spirit received in baptism. He states: “For in the one 
Spirit we were all baptized into one body - Jews or Greeks, slaves 
or free - and we were all made to drink of one Spirit” (1 Cor 12: 
13). Christians are washed, sanctified and justified in the name of 
the Lord Jesus Christ and in the Spirit of our God; because of the 
indwelling of the Holy Spirit, the body of each Christian is 
considered as a temple of the Holy Spirit (1 Cor 6:11 & 19). 

Since the Holy Spirit dwells in the baptized persons and since 
they are led by the Spirit, they are children of God and have the 


21 For a comprehensive study of the baptismal theology of St Paul, R. 
Schnakenburg, Baptism in the Thought of St. Paul: A Study in Pauline Theology, 
Oxford 1964, 3-207; E. Ferguson, Baptism in the Early Church, 146-165;. 
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right to call God, Abba, Father (cf. Rm 8: 9-17; Gal 4: 6). Thus in 
baptism the Holy Spirit brings about union with Christ and sonship 
and daughtership of the Father. 22 In the Letter to Titus, Paul 
affirms: “He saved us, not because of any works of righteousness 
that we had done, but according to his mercy, through the water of 
rebirth and renewal by the Holy Spirit. This Spirit he poured out on 
us richly through Jesus Christ our Saviour” (Tit 3, 5-6). Here Paul 
closely associates water-baptism and the gift of the Holy Spirit. 
Congar points out that according to Pauline theology the process of 
becoming a Christian includes three steps: faith in the name of 
Jesus, plunging into water and God’s gift of the Holy Spirit. The 
decisive aspects are, on our part, faith and, on God’s part, the gift 
of the Spirit. 23 

1.4. The Eucharist as Culmination of Christian Initiation 

According to the testimony of the Acts of the Apostles, those 
who became Christians through immersion and the gift of the Holy 
Spirit, participated in the Eucharist, thus completing and perfecting 
their Christian initiation. According to the Lord’s words “Do this 
in remembrance of me” (Lk 22: 19) and faithfully following Jesus’ 
actions in the “upper room”, the apostles and disciples, along with 
the Jewish Christian community in Jerusalem, in the context of 
Jewish liturgy celebrated the “Lord’s Supper” (I Cor 11: 20), the 
memorial of the saving mysteries of Jesus. The baptised “devoted 
themselves to the apostles’ teaching and fellowship, to the breaking 
of bread and the prayers” (Acts 2: 42). “Day by day they spent 
much time together in the temple, they broke bread at homes and 
ate their food with glad and generous heart” (Acts 2: 46). The 
baptised obtained the right to participate in the Lord’s supper or in 
the breaking of the bread, the culmination of Christian initiation. 

Responding to the mandate of Jesus, from the very beginning, 
that is, after the first celebration of baptism on the day of Pentecost 
for the forgiveness of sins and for the reception of the gift of the 


22 Cf. P. Haffner, The Sacramental Mystery, 45. 

23 Y. Congar, I Believe in the Holy Spirit, vol. II, 190. 
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Holy Spirit (Acts 2: 38), the early Church of Jerusalem 
administered this sacrament in the name of Jesus Christ, 
emphasizing its necessity and importance. The pattern of Christian 
initiation in the New Testament demonstrates that generally it is 
considered as a unique act, consisting of two dimensions: 
immersion in water and reception of the Holy Spirit. Without the 
reception of the Holy Spirit, there is no Christian initiation, the 
culmination of which is participation in the Eucharist. Moreover, 
our analysis has demonstrated that no solid foundation can be 
found in the sacred scripture for a completely separate and 
autonomous rite of confirmation. 

2. Unity of Christian Initiation in Syriac Tradition: 

Historical Evolution of the Rite 

The ancient rite of Christian initiation of the entire Syriac 
tradition was modelled on Jewish initiation ceremony, which 
consisted of three elements: circumcision, immersion and 
participation in the sacrifice or sacred meal. Maintaining the same 
order, the Syriac tradition replaced the circumcision with the 
anointing with holy oil and the sacred meal with the Eucharist. 
Therefore the original Christian initiation was made up of 
anointing, immersion and Communion in the same order. 24 With 
regard to the Jewish background of Christian initiation in the 
Syriac Churches Sebastian Brock affirms: 

[—] the early Syrian baptismal rite has a strongly Jewish 
background. The rite as a whole was essentially modelled on the 
Jewish rite for admitting proselytes, circumcision followed by 
baptism, with the circumcision replaced by an anointing, the 
rushma, and the baptism having as its model Christ’s own 
baptism in the Jordan. The choice of anointing of the forehead to 
represent and replace circumcision as the new mark of identity 


24 M. Kizhakearanjaniyil, East Syrian Baptismal Theology: A Judeo- 
Christian Synthesis, Kottayam 2001, 37-51; for the Jewish initiation of proselytes, 
see also E. Ferguson, Baptism in the Early Church, 76-82. 
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was very probably governed by the Old Testament practice of 
anointing kings, priests and prophets [...]. 25 

It is interesting to note that the Persian sage Aphrahat (280-345) 
considered baptism itself as the true circumcision of hearts in the 
true Jordan. 26 Towards the end of the Demonstration on 
Circumcision he states: 

Jesus our redeemer a second time circumcised the peoples who 
believed in him with the circumcision of the heart, and they were 
baptized and circumcised with “the knife which is word that is 
sharper than the two-edged sword (Heb 4: 12). Joshua the son of 
Nun led the people across the land of Promise; and Jesus our 
redeemer promised the land of the living to whoever passed 
through the true Jordan, believed and circumcised the foreskin of 
his heart. [ ...] Blessed are those whose hearts are circumcised 
from the foreskin and who are bom through water, the second 
circumcision, for they are inheritors with Abraham, the head of 
the believers and the father of all peoples, whose faith was 
reckoned to him as righteousness. 27 

There is no wonder that to the Jewish Christian community of his 
country, Aphrahat presented baptism as the second circumcision, 
namely the true circumcision of the foreskin of the heart effected 
through the knife of the Word and passage through the true Jordan 
of the baptismal font. Hence he considered baptism, the spiritual 
circumcision as the Christian equivalent of the physical 
circumcision of the Jews. 

For St Ephrem the former Jewish “seal of circumcision” is a 
type and sign of the baptismal “seal of anointing”, that separates 


25 S. P. Brock, “The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, in B. D. Spinks (ed.), The Sacrifice of Praise, Rome 1981, 219; 
cf. also S. P. Brock, “Les rites baptismaux syriens”, Concilium 142 (1979) 124. 

26 For more information about the baptismal theology of Aphrahat as the 
true circumcision, E. J. Duncan, Baptism in the Demonstrations of Aphraates the 
Persian Sage, Washington 1945, 32-36. 

27 Aphrahat, Demonstration XI, section 12; Patrologia siriaca I, in J. 
Parisot (ed. et tr.), Aphraatis Sapientis Persae Demostrationes, Paris 1894, 502- 
503; Engl, tr., J. Neusner, Aphrahat and Judaism: the Christian Jewish Argument 
in Fourth-Century Iran, Leiden 1971, 29-30. 
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the People (of God) from other peoples and seals them for Christ. 28 
Narsai, alluding to circumcision, compares oil to the iron that cuts 
iniquity: “The iron of the oil the priest holds on the tip of his 
fingers; and he signs the body and the senses of the soul with its 
sharp (edge). The Son of mortals whets the oil with the words of 
his mouth; and he makes it sharp as iron to cut off iniquity”. 29 In 
brief the Jewish circumcision was substituted with anointing with 
oil, associating it with the Holy Spirit. 

In the Old Testament priests, kings and prophets were 
anointed, but in the New Testament no single instance of anointing 
with oil is verified. As we have seen, even in the descriptions of 
baptism in the Acts of the Apostles no anointing is found. 
However, some passages of the New Testament permit the 
interpretation of the baptism of Christ as his public anointing by 
the Holy Spirit as Messiah and King. 30 

In the Gospel of Luke 4: 18 Jesus, while reading the 
Scriptures to the Jews in the Synagogue, applies Isaiah 61: 1-2 to 
himself: “The Spirit of the Lord is upon me, because he has 
anointed me”. In Acts 10: 38 Jesus is presented as the anointed 
one: “God anointed Jesus of Nazareth with the Holy Spirit and 
with power”. Referring to the aforementioned biblical texts 
Theodore of Mopsuestia explicitly states: “When Jesus came out of 
the water He received the grace of the Holy Spirit who descended 
like a dove and lighted on Him, and this is the reason why He is 
said to have been anointed”. 31 In any way anointing became part of 


28 Cf. St Ephrem, Hymns on Epiphany III, 4, 13 & 25; CSCO 186-187 
(Scriptores Syri 82-83), 147-152/135-139. 

29 Narsai, “Homily XXII (B): On Baptism”, in R. H. Connolly (trans.), 
Texts and Studies VIII, Cambridge 1909, 41-42; A. Guillaumont, “Poeme de 
Narsai' sur le Bapteme”, L ’Orient Syrien 1 (1956) 202. 

30 E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 31; S. P. Brock, 
“Les rites baptismaux syriens”, 124; G. Winkler, “The Original Meaning of the 
Prebaptismal Anointing and Its Implications”, Worship 52 (1978) 33-36. 

31 Theodore of Mopsuestia, “Commentary on the Sacrament of Baptism”, in 
A. Mingana (ed. & trans.), Commentary of Theodore of Mopsuestia on the Lord’s 
Prayer and the Sacraments of Baptism arid the Eucharist, Woodbrooke Studies 6, 
Cambridge 1933, 68. 




FROM THE NEW TESTAMENT TO THE EAST SYRIAN TRADITION 


19 


the baptismal rite of all the Churches and the gift of the Holy Spirit 
gradually began to be associated with it. 

2.1. Only One Initial Anointing ( Rushma) 

In the early Syriac rites of Christian initiation there existed 
only a single pre-baptismal anointing with olive oil on the 
forehead, usually called signing or rushma-, there was no anointing 
after the baptismal immersion in the font. 32 Both the ancient 
sources, such as Syriac Didascalia Apostolorum (3rd century), the 
apocryphal Acts of Judas Thomas (3rd century), Acts of John the 
Son of Zebedee (fourth century), and the Syriac Fathers and 
commentators, such as Aphrahat (280-345), St Ephrem (306-373), 
John Chrysostom and Narsai (399 -502) do not refer to any 
anointing after the baptismal immersion. 33 A post-baptismal 
anointing with holy myron, now considered the equivalent of 
confirmation according to Western terminology did not exist at all 
in the Syriac Churches. Also in the Armenian tradition, which 
seems to have followed the Syrian structure of Baptism, originally 


32 G. Winkler, “The Original Meaning of the Prebaptismal Anointing”, 26- 
29; S. P. Brock, “The Transition to a Post-baptismal Anointing in the Antiochene 
Rite”, 215-219; “Consignation in the West Syrian Baptismal Rite”, in J. Vellian 
(ed.), Studies on Syrian Baptismal Rites , Kottayam 1973, 102; B. Botte, “Le 
vocabulaire ancien de la confirmation”, La Maison-Dieu 54 (1958) 11-12; 
“Postbaptismal Anointing in the Ancient Patriarchate of Antioch”, in J. Vellian 
(ed.), Studies on Syrian Baptismal Rites, Kottayam 1973, 68. 

33 Several scholarly studies have convincingly established this fact without 
any shadow of doubt: E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 20- 
27; L. L. Mitchell, “Four Fathers on Baptism”, in J. Vellian (ed.), Studies on 
Syrian Baptismal Rites, Kottayam 1973, 48-56; A. Raes, “Ou se trouve la 
confirmation dans le rite syro-oriental?”, L’Orient Syrien 1 (1956) 239-244; D. 
Webb, “Paroles et gestes dans la liturgie baptismale de l’Eglise nestorianne”, in 
A. M. Triacca & A. Pistoia (edd.), Gestes et paroles dans les diverses families 
liturgiques, Roma 1978, 329-342; B. Varghese, Les onctions baptismales dans la 
tradition syrienne, CSCO 512, Subsidia 82, Leuven 1989, 3-65; G. Winkler, “The 
Original Meaning of the Prebaptismal Anointing”, 25; J. Chalassery, The Holy 
Spirit and Christian Initiation in the East Syrian Tradition, Rome 1995, 16-89; T. 
Thumpeparampil, “The Sacraments of Christian Initiation with Special Reference 
to the East Syrian Tradition”, in A. G. Kollamparampil & J. Perumthottam (eds.), 
Bride at the Feet of the Bridegroom, Changanassery 1997, 283-293. 
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there existed just one pre-baptismal anointing, namely the signing 
of the head. 34 Hence, the order of the celebration of Christian 
initiation was invariably anointing ( rushma ), baptism and 
Eucharist. 35 

2.2. Development of the Second Pre-baptismal Anointing (IV 
century) 

In the course of time, the aforementioned single initial 
anointing or rushma was developed into two anointings: the initial 
sign on the head and the anointing of the whole body. What 
Sebastian Brock affirms as regards the Antiochean rite is true of 
the entire Syriac tradition: “By the end of the fourth century there 
were actually two pre-baptismal anointings in the Antiochean rite, 
a signing or marking {rushma) of the forehead with olive oil 
.{meshha), an anointing of the whole body {mshihuta), also with 
olive oil; if they are separated in time (which is not necessarily the 
case), the rushma comes immediately before, and mshihuta 
immediately after, the consecration of water”. 36 

The sign on the front of the head and the anointing of the 
body with the immersion were the focus of the whole rite of 
initiation and gave the gift of the Holy Spirit. The ointment used 
for anointing was invariably olive oil, also known as the holy 
anointing oil. 37 These two anointings, together with immersion and 


31 G. Winkler, “The History of the Syriac Prebaptismal Anointing in the 
Liturgy of the Earliest Armenian Sources”, OCA 205 (1978) 319. 

Cf. J. Chalassery, The Holy Spirit and Christian Initiation in the East 
Syrian Tradition , 16-89; E. J. Duncan, “The Administration of Baptism in the 
Demonstrations of Aphraates”, in Vellian J. (ed.), Studies on Syrian Baptismal 
Rites, Kottayam 1973, 25-26. 

36 S. P. Brock, .“The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, 215. 

37 G. Winkler, “The Original Meaning of the Prebaptismal Anointing”, 24 
& 36; “The History of the Syriac Prebaptismal Anointing in the Liturgy of the 
Earliest Armenian Sources”, OCA 205 (1978) 322-324; S. P. Brock, “The 
Transition to a Post-baptismal Anointing in the Antiochene Rite”, 215-219; 
“Consignation in the West Syrian Baptismal Rite”, in J. Vellian (ed.), Studies on 
Syrian Baptismal Rites, Kottayam 1973, 102; B. Botte, “Le vocabulaire ancien de 
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Holy Communion, constituted full Christian initiation, the faithful 
receiving also the Holy Spirit. Hence during this period there 
existed only a single rite and a unique celebration of Christian 
initiation and hence there was perfect unity. 

2.3. Addition of Post-Baptismal Anointing in the Antiochean 
Tradition (IV-V Centuries) 

Towards end of the fourth century the post-immersion 
anointing with holy myron (perfumed oil), the Eastern equivalent 
of the chrism, was introduced for the first time in Syria. With the 
passage of time this new ceremony began to be seen as the symbol 
of the seal of the Holy Spirit, who descended on Jesus to anoint 
him during his baptism in the Jordan after his rise from the water. 38 
Therefore the use of holy myron was introduced in the Antiochean 
tradition only in the fourth century and until then for all anointings 
olive oil had been used. 

The reasons for the addition of a post-baptismal anointing in 
the Antiochean tradition were the gradual oblivion of the Jewish 
origin of baptism with the consequent tendency to consider the 
baptism of Christ as the unique conceptual model of Christian 
initiation and the new emphasis given to the Pauline baptismal 
theology of death and resurrection with Christ. As Sebastian Brock 
explains, with the Christianization of the Roman Empire in the 
fourth century consequent upon Constantine’s conversion, 
Christianity took on an essentially Roman-Hellenistic character, 
with a tendency to push the Jewish origins of Christianity into the 


la confirmation”, 8-12; “Postbaptismal Anointing in the Ancient Patriarchate of 
Antioch”, 68. 

38 For details concerning the origin of post-immersion anointing and its 
various interpretations, see E. C. Ratcliff, “The Old Syrian Baptismal Tradition 
and Its Resettlement under the Influence of Jerusalem in the Fourth Century”, 28- 
31; B. Varghese, Les onctions baptismales dans la tradition syrienne, 113-133; J. 
Day, The Baptismal Liturgy of Jerusalem: Fourth-and Fifth-Cenutry Evidence 
from Palestine, Syria and Egypt , Burlington, Aldershot 2007, 105-119; B. Botte, 
“Postbaptismal Anointing in the Ancient Patriarchate of Antioch”, 69-70; M. E. 
Johnson, The Rites of Christian Initiation, 138-144; E. Ferguson, Baptism in the 
Early Church, 455-616. 




22 


CHAPTER ONE 


background. As far as baptism was concerned the original 
conceptual model for the Syrian rite (circumcision-baptism) lost its 
original former significance and faded into the background, while 
oil imagery which belonged primarily to the Greco-Roman world 
predominated at the expense of the older more biblical 
symbolism. 39 

Thus obscured the Jewish model, from the fourth century 
onwards, Christ’s own Baptism, though already present from the 
beginning, was considered the only conceptual model for the 
baptismal rite as a whole and attention was paid to the fact that the 
Holy Spirit appeared only after Christ ascended from the water. 
Obviously with this model there was no room for a pre-baptismal 
anointing, that had important associations with the conferral of the 
Holy Spirit. 40 Hence, once Christ’s baptism was taken as the 
conceptual model of Christian initiation, a post-baptismal anointing 
became inevitable. 

Another shift in the late fourth century was the focus on the 
Pauline theology of baptism as a participation in the death and 
resurrection of Christ. The earliest Syriac tradition gave more 
emphasis to John’s idea of baptism as regeneration and rebirth to a 
new mode of existence, with little attention paid to the idea of 
dying to the old. In early Syriac literature even reference to Paul’s 
understanding of baptism in Romans (chapter 6) is lacking. The 
baptismal font was considered as a womb rather than a tomb. 
However, once the Pauline theology of baptism became prominent 
and Johannine concept was relegated to a secondary position, 
baptism was understood to symbolize death and resurrection, 


39 Cf. S. P. Brock, “The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, 220. 

40 Cf. S. P. Brock, “The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, 220-221; for the same opinion of the author, see also Pro 
Oriente, Syriac Dialogue, no. 4, Vienna 2001, 88. 
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instead of a rebirth, then the positive symbolic content of the pre- 
baptismal anointing lost much of its rationale. 41 

Because of the aforementioned two reasons, it can be said 
with certainty that the anointing with holy myron after immersion 
was added to the Syro-Antiochean or West Syrian rite at least by 
the end of the fourth century. Since then in the Antiochean rite 
there have been three anointings: two pre-baptismal anointings 
with blessed olive oil and a post-baptismal anointing with holy 
myron. Once the post-baptismal anointing was introduced, the 
themes that were originally associated with the pre-baptismal 
anointing, including the gift of the Holy Spirit, gradually began to 
be transferred to it, though not entirely; the pre-baptismal anointing 
lost its original meaning and became part of the cleansing and 
preparatory rites. 42 Gabriele Winkler writes: 

The anointing before the immersion, which once formed the 
very centre of the Syriac rites of initiation, became subordinated 
to the basic cleansing aspect of preparation, losing at the same 
time its original meaning as true initiation into the messianic 
kingship. The baptismal font, once seen as womb and also 
referred to as Jordan, changes now in West Syria and Palestine 
into sepulchre and grave; the i m mersion becomes the imitation 
of Christ’s burial and resurrection [...] the anointing before 
baptism, with which the gift of the Spirit was once associated, 
had to be changed into a prophylactic or cathartic ritual. The 
descent of the Spirit remains connected with the anointing, but 
this anointing now follows after the washing away of sins. 41 

Although the gift of the Holy Spirit began to be associated with the 
post-baptismal anointing, this anointing also attached to it the idea 


41 Cf. S. P. Brock, “The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, 221-222; “Les rites baptismaux syriens”, 126; Pro Oriente, 
Syriac Dialogue, no. 4, 88. 

42 Cf. G. Winkler, “The Original Meaning of the Prebaptismal Anointing”, 
39-43; S. P. Brock “The Transition to a Post-baptismal Anointing in the 
Antiochene Rite”, 219-220; “Consignation in the West Syrian Baptismal Rite”, 
110; Pro Oriente, Syriac Dialogue, no. 4, 88; B. Botte “Postbaptismal Anointing 
in the Ancient Patriarchate of Antioch”, 69-70; M. E. Johnson, The Rites of 
Christian Initiation, 120-136. 

43 G. Winkler, “The Original Meaning of the Prebaptismal Anointing”, 44. 
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of perfection or completion, which was never a term used in 
connection with the pre-baptismal anointing. In spite of the transfer 
of themes originally associated with the pre-baptismal anointing to 
the post-baptismal one, in all liturgical books even today one still 
can find elements of the original emphasis given to baptism as re¬ 
birth, alongside the more prominent idea of death and 
resurrection. 44 

2.4. Addition of Post-Baptismal Anointing in the East Syrian 
Tradition (VII Century) 

As we have already seen, in all the Churches of the Syriac 
tradition originally there was no post-baptismal anointing. This 
was introduced in the Antiochean tradition towards the end of the 
fourth century and became common in the fifth century. However, 
in the Churches of the East Syrian tradition the post-baptismal 
anointing was added only in the seventh century. Chorbishop 
Michael J. Bimie affirms: 

The available evidence, though, indicates that throughout the 
Syriac speaking world, at least up to the fifth century, and in the 
Church of the East until the sixth century, baptism consisted of 
three principal parts: unction, baptism and communion, in that 
order. Aside from the Apostolic Constitutions, there is no trace 
whatsoever of a post-baptismal unction, and confirmation (“the 
completion”, or “sealing”) was held to precede baptism. The 
anointing itself consisted of two parts: the signing of the head, 
forehead, or breast; and the anointing of the whole body. The 
gift of the Holy Spirit was believed to be imparted through the 
prior unction, and there was no post-baptismal anointing or 
important act other than the communing of the baptized. 45 

Since from the early Church, but not in the apostolic period, there 
existed the tradition of attributing the gift of the Holy Spirit to an 
anointing, lacking the post-baptismal unction in the East Syrian 
tradition, the author assigns the same function to the “prior 


44 Cf. The opinion of Sebastian Brock in Pro Oriente, Syriac Dialogue, no. 

4,88. 

45 M. J. B imie, “Baptism, Confirmation and Eucharist in the Church of the 
East”, in Pro Oriente, Syriac Dialogue, no. 4, Vienna 2001, 69. 
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unction”. Robert Murray, a great scholar of Syriac tradition, about 
the absence of post-baptismal anointing categorically asserts: 

The rites of initiation begin with the ‘signing’ ( rusma ), an 
anointing of the whole body, symbolizing the unction of the 
Holy Spirit, and certainly regarded as sacramental; baptism 
follows and then, immediately, reception of the Eucharist. In the 
whole East Syrian field no post-baptismal anointing 
corresponding to Western ‘confirmation’ is found till the seventh 
century. 46 

Also several other scholars, who carefully studied the 
question, unanimously upheld that in the Church of the East 
baptism consisted only of the pre-baptismal anointing, immersion 
and Communion, and no post-baptismal anointing existed until the 
seventh century. 47 

According to the common opinion, in the rite of Christian 
initiation of the Church of the East in Mesopotamia the anointing 
after baptism was inserted only towards the middle of the seventh 
century by the great liturgical reformer, the Catholicos-Patriarch 
Iso’yahb III (652-661) who determined the final form of baptism 
and confirmation. On the basis of his knowledge about West 
Syrian and Byzantine rites he reorganized the office of baptism, 
adding the post-baptismal anointing, now considered the equivalent 
of Western confirmation. He also restructured the ritual, especially 
the central part, on the model of the Eucharistic liturgy, providing 


46 R. Murray, The Symbols of Church and Kingdom: A Study in Early East 
Syriac Tradition, London 2006, 21. 

47 Cf. E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 36; A. Raes, 
“Ou se trouve la confirmation dans le rite syro-oriental?”, 246-248; I. H. Dalmais, 
“Note sur la confirmation dans les rites orientaux”, Lumiere et Vie 10/51 (1961) 
77; G. Winkler, “The Original Meaning of the Prebaptismal Anointing”, 39-43; S. 
P. Brock “The Transition to a Post-baptismal Anointing in the Antiochene Rite”, 
219-220; “Consignation in the West Syrian Baptismal Rite”, 110; for the same 
opinion of the author, see also Syriac Dialogue, vol. 4, 88; B. Botte 
“Postbaptismal Anointing in the Ancient Patriarchate of Antioch”, 69-70; M. E. 
Johnson, The Rites of Christian Initiation, 120-136; P. Vazheeparampil, The 
Making and Unmaking of Tradition: Towards a Theology for Liturgical Renewal 
in the Syro-Malabar Church, Rome 1998, 183. 
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the liturgy of baptism with the structure of East Syrian anaphora. 48 
The pre-baptismal rushma on the forehead and the subsequent 
anointing of the whole body were preserved, re-interpreting their 
original meaning and assigning the newly introduced third 
anointing, together with the laying on of hands and the crowning, 
the meaning of completion and perfection with the grace of the 
Holy Spirit. 49 

Despite the introduction of the new anointing after the 
immersion, the Church of the East continued to use the usual 
anointing oil (olive oil), stored in the horn of oil in each church, 
also for the post-baptismal anointing; the holy myron was not 
used. 50 The Assyrian Church of the East (Orthodox) still uses only 
olive oil (horn of oil) both for the first anointing ( rushma ) and for 
the anointing after the immersion, while it employs oil blessed by 
the priest during the ceremony for the pre-baptismal anointing. 

Following the renewal of full communion with Rome by John 
Simone Sulaqa in 1553 the Chaldean Catholic Church continued to 
use olive oil for the two pre-baptismal anointings, but began to use 
the holy myron, blessed by the bishop, for the post-baptismal 
anointing, reciting the formula adopted from the Latin rite of 


M. J. Bimie, “Baptism, Confirmation and Eucharist in the Church of the 
East”, 69-70; E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 36; A. Raes, 
“Ou se trouve la confirmation dans le rite syro-oriental?”, 246-248; I. H. Dalmais, 
“Note sur la confirmation dans les rites orientaux”, 77; D. Webb, “Paroles et 
gestes dans la liturgie baptismale de I’Eglise nestorianne”, 344-345; M. E. 
Johnson, The Rites of Christian Initiation , 144-148; P. Vazheeparampil, The 
Making and Unmaking of Tradition, 183. 

49 M. J. Birnie, “Baptism, Confirmation and Eucharist in the Church of the 
East”, 71-73; E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 36; A. Raes, 
“Ou se trouve la confirmation dans le rite syro-oriental?”, 246-248; I. H. Dalmais, 
“Note sur la confirmation dans les rites orientaux”, 77; R. Murray, The Symbols of 
Church and Kingdom, 21. 

50 Cf. Abdiso, Liber Margaritae de veritate christianae religionis, in A. 
Mai, Scriptorum veterum nuova collectio X, Romae 1838, 358; W. De Vries, 
Sakramententheologie bei der Nestorianern, OCA 133, Roma 1947, 171; M. J. 
Birnie, “Baptism, Confirmation and Eucharist in the Church of the East”, 69. 
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confirmation. 51 So according to the East Syrian tradition, the 
essential constituent elements of Christian initiation are the three 
anointings with consecrated oil and the triple immersion in 
consecrated water, pronouncing the name of the Holy Trinity. 

2.5. Holy Communion 

As we have already seen, according to the original and 
ancient order, after the anointing on the forehead and immersion in 
the baptismal water, immediately followed the consecration of the 
Eucharist and Holy Communion. According to the Acts of Judas 
Thomas, which manifests the early Syriac tradition, in all the five 
accounts of Christian initiation, after anointing and baptism the 
Apostle immediately let the baptized partake of the Eucharist. 52 
Also according to the Demonstrations of Aphrahat (280-345) the 
baptismal rite was immediately followed by the consecration of the 
Eucharist and Holy Communion. 53 In the fourth Demonstration on 
prayer he places baptism and Eucharist in close association: 

[...] they would not be cleansed unless they washed themselves 
in the water of baptism and partake (in) the body and blood of 
Christ. Blood is washed through the blood (of Christ) and body 
is cleansed through the body of (Christ); sins are washed away 
in water, then prayer converses with the Most High. 54 


51 Cf. G. P. Badger, The Nestorians and Their Rituals, vol. 2, London 1852, 
212-213; A. Raes, “Ou se trouve la confirmation dans le rite syro-oriental?”, 248; 
I. H. Dalmais, „Die Sakramente: Theologie und Liturgie”, in Handbuch der 
Ostkirchenkunde, Diisseldorf 1971, 425; J. Madey, „Die Riten der ,Initiatio 
Christiana 1 bei den Ostsyrern oder Chaldarn”, Kyrios 10 (1970) 108, footnote 37. 

52 See A. F. J. Klijn, The Acts of Thomas: Introduction, Text, and 
Commentary, second revised edition, Leiden-Boston 2003, 77-78, 90, 130, 136 & 
149; cf. also J. Chalassery, The Holy Spirit and Christian Initiation in the East 
Syrian Tradition, 23-28 & 31-33; E. J. Duncan, “The Administration of Baptism 
in the Demonstrations of Aphraates”, 26-27. 

53 J. Chalassery, The Holy Spirit and Christian Initiation in the East Syrian 
Tradition, 45; E. J. Duncan, “The Administration of Baptism in the 
Demonstrations of Aphraates”, 25. 

54 Aphrahat, Demonstration IV, section 19; Patrologia siriaca I, 182; Engl, 
tr., K. Valavanolickal, Aphrahat: Demonstrations, Changanacherry 1999, 80. 
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After referring to the pre-baptismal anointing ( rushma ) as 
circumcision of heart, in the Demonstration on the Paschal 
Sacrifice Aphrahat speaks about immersion and Eucharist 
according to the ancient order. Commenting on the ordinance for 
the Passover in Exodus 12: 14, “no foreigner shall eat of it, but any 
slave who has been purchased may eat of it, after he has been 
circumcised”, Aphrahat states: 

Now the servant who is bought is the man who sins, but repents 
and is bought with the blood of the Messiah. After he 
circumcises his heart from the evil deeds, then he progresses to 
baptism, the fulfilment of the true circumcision, is joined with 
the people of God, and added to the body and blood of the 
Messiah. 55 

According to St Ephrem (306-373) also the rite of baptism, after 
anointing and immersions, leads the candidates invariably to the 
Eucharist as the culmination and fulfilment of Christian initiation. 
Ephrem, who considers the baptismal font as womb and baptism as 
rebirth, with regard to Holy Communion states: 

The priesthood ministers to this womb as it gives birth; 
anointing precedes it, the Holy Spirit hovers (Gen 1: 2) over its 
streams, a crown of Levites surrounds it, the chief priest is its 
minister, the angels rejoice at the lost who in it are found (Lk 15: 

10). Once this womb has given birth, the altar suckles and 
nurtures them: her children eat straight away, not milk, but 
perfect Bread. 56 

Also in the Hymns on Epiphany St Ephrem confirms the ancient 
order of Christian initiation and reiterates the same idea: “With 
chrism have you been sealed, in baptism you are perfected, in the 
flock you are intermixed, from the Body you are nourished”. 57 

55 Aphrahat, Demonstration XII, section 9, Patrologia siriaca I, 527, Engl, 
tr. J. Neusner, Aphrahat and Judaism, 38. 

56 St Ephrem, Hymns on Virginity, VII, 8; CSCO 223-224 ( Scriptores Syri 
94-95), 26/27; Engl, tr., in S. P. Brock, The Harp of the Spirit : Poems of Saint 
Ephrem the Syrian, Cambridge 2013, 70-71. 

57 St Ephrem, Hymns on Epiphany III, 17; CSCO 186-187 {Scriptores Syri , 
82-83), 150/137; Engl, tr., http://www.newadvent.org/fathers/3704.htm, cited on 
18 January 2016. 
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The liturgical commentator Narsai affirms that the newly 
baptized begins his spiritual life eating the spiritual food and drink: 

In the way of spiritual life he begins to travel; and, like the 
spiritual beings, he lives by spiritual food. His mystical birth 
takes place in a manner spiritual; and according to his birth is the 
nourishment also that is prepared for him. New is his birth, and 
exceeding(?) strange to them of earth; and there is no measure to 
the greatness of the food with which he is nourished. As milk he 
sucks the divine mysteries, and by degrees they lead him, as a 
child, to the things to come. A spiritual mother (sc. the Church) 
prepares spiritual milk for his life; and instead of the breasts she 
puts into his mouth the Body and Blood. With the Body and 
Blood the Church keeps alive the sons of her womb; and she 
reminds them of the great love of her betrothal. 58 

Even after the introduction of the post-baptismal anointing in the 
seventh century, according to the authentic tradition of all the 
Syriac Churches, the baptized receive Holy Communion 
immediately after the said anointing, making Christian initiation 
complete and perfect. John Bar Zo’bi, a Chaldean monk who lived 
at the late XII or early XIII century emphasizes: “Whoever was 
sanctified mystically by the baptism is ‘the saint’. Every living 
being, in fact, from the moment he is bom to the world from his 
mother receives from her his food and education. It is the same 
with the Church which in the baptism gives birth to her children 
and give them as food the ‘Holy’: the body and blood”. 59 With 
regard to the Communion of the newly baptized Patriarch Timothy 
II (1318-1332) reiterates: 

The one who receives baptism is led to the altar. This shows his 
entrance into paradise, which Adam was disinherited and 
deprived of. It signifies also his access to the tree of life. The 
baptized participate in the Eucharist; and the spiritual food 
which he receives, resembles the nourishment of the life to 


58 Narsai, “Homily XXI (C): On the Mysteries of the Church and on 
Baptism”, 52-53. 

59 John Bar Zo'bi, Explanation of the Divine Mysteries, Engl. tr.,T. 
Mannooramparampil, Kottayam 1992, 56; A. Khoraiche, “L’explication de tous 
les Mysteres divins’ de Youhannan Bar Zo’bi selon le manuscrit Borgianus 
Syriacus 90”, Euntes Docete 19 (1966) 412. 
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come. As milk he sucks in the divine mysteries, and by degrees 

they lead him as a child to that life to come”. 60 

The constant tradition of giving Holy Communion to the newly 
baptized is again reiterated and confirmed by Moses Bar Kepha 
who lived from about 813 to 903 at Balad in Mesopotamia. 61 
According to him the reception of holy Mysteries mainly 
demonstrates that the baptized is fully initiated and perfected in 
gifts, he has been united with the Word of God and has become a 
member of him, and as bodily children come to bodily 
nourishment, so also are spiritual children. 62 

The East Syrian rite of Christian initiation did not undergo 
substantial structural changes after the reform of Patriarch Iso’yahb 
III. Our general overview of the historical evolution of the rite 
demonstrates that the authentic East Syrian tradition always 
maintained the unity of Christian initiation, consisting of baptism, 
confirmation and Eucharist. It is worthy of special attention that 
the Syriac sources constantly and unanimously attest the 
celebration of the Eucharist and the reception of Holy Communion 
by the newly baptized as the necessary culmination and completion 
of the rite of Christian initiation. 

3. Unity of Christian Initiation according to the East 
Syrian Baptismal Liturgy: A Structural Analysis 

Before dealing with the theme it would be better to provide 
some information about the texts used for our study. As we have 
already seen, Patriarch Iso’yahb III (647-658) reformed the rite of 
Baptism, restructuring the baptismal liturgy providing it with the 
form of an East Syrian anaphora and adding the post-baptismal 
anointing; later Patriarch Elias III (1176-1190) definitely fixed the 
text and ceremonies. Subsequently the Assyrian Church of the East 
have always used the same order of baptism; today it uses the 

60 Timothy II, “On Holy Baptism” (section 18), 86-89. 

61 Moses Bar Kepha, “Explanation of the Mysteries of Baptism”, translated 
from Syriac by K. A. Aytoun and published in J. Vellian (ed.), IStudies on Syrian 
Baptismal Rites, Kottayam 1973, 14. 

62 Moses Bar Kepha, “Explanation of the Mysteries of Baptism”, 15. 
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printed Syriac edition prepared by Joseph Keleita on the basis of 
ancient manuscripts. 63 An English translation of the Keleita text, 
prepared by two priests of the Assyrian Church of the East in 
Trichur (Kerala, India) was published in 1967. 64 

The Chaldean Catholic Church also uses the same basic text 
of Iso’yahb III-Elias III, only with a few variations caused by 
Western influence, namely the addition and modification of a few 
prayers and the use of active formulas. The Order of Baptism 
(Syriac) now in use was published in Mosul in 1907. 65 Prof. Peter 
Yousif translated the Chaldean Catholic rite into Italian, indicating 
also the main variations with the most ancient Mar Esa’ya 
manuscript of Mosul (10-11th century) and with text of Keleita, for 
the use of students at the Pontifical Oriental Institute in Rome. 66 In 
addition to these, we also consult some other important texts 
published respectively by Joseph Louis Assemani (1710-1782), 67 
George Percy Badger (1815-1888) 68 and Heinrich Denzinger 


63 J. Kelaita, The Liturgy of the Church of the East, Mosul 1928 (Rite of 
Baptism in pages 107-160). 

64 The Order of Holy Baptism, Composed by Mai' Eshoo Yavh Catholicos 
of Kh’dayav and afterwards Elaborated by Mar Elia Catholicos Patriarch, in The 
Liturgy of the Holy Apostles Adai and Mari, together with the Liturgies of Mar 
Theodorus and Mar Nestorius and the Order of Baptism, K. A. Paul & G. 
Mooken (eds.), Trichur 1967, 117-173. 

65 Taksa d'Raze d'Ma'modita quaddista akh 'yada d'Edta qaddista d'suriaye 
madnhaye d'hennon Caldaye (Order of the Mystery of Holy Baptism according to 
the Use of the Holy Church of the East Syrians, Namely of the Chaldeans), Mosul 
1907. 

66 “Rito del mistero (sacramento) del santo Battesimo secondo l’uso della 
santa Chiesa dei siri orientali, che sono i caldei”, in P.Yousif, I sacramenti nella 
liturgia caldea, dispensa in Pontificio Istituto Orientale, Roma, Anno Accademico 
1983-1984,1-53. 

67 J. L. Assemanus, Codex liturgicus Ecclesiae universae, liber I, De 
Catechumenis, Romae 1749, 174-201; liber II, De Baptismo, Romae 1749, 211- 
213; liber III, De Confirmatione, Romae 1750,136-145. 

68 G. P. Badger, The Nestorians and Their Rituals, vol. 2, London 1852; 
“Office for the Administration of Holy Baptism, according to the Nestorian 
Ritual” in pages 195-214. 
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(1819-1883), although they are not in liturgical use. 69 Despite some 
variations in prayers and in a very few ceremonies all these texts 
maintain the same basic structure and content. 

Since the scope of this study is to demonstrate the unity of 
Christian initiation we mainly analyze the structure of the 
sacramental liturgy, treating the introductory rites and the liturgy of 
the Word only in a schematic manner. We consider the rite mainly 
on the basis of the liturgical texts, identifying the original authentic 
tradition and highlighting the organic structure, which brings about 
the full Christian initiation in one single complex ceremony. 

3.1. Introductory Rites and the First Anointing 

The priest, vested in liturgical garments, begins the ceremony 
in front of the sanctuary (altar), reciting three times the angelic 
hymn: “Glory to God in the highest”, preceded by the sign of the 
cross, according to some texts. Then follow the Our Father, various 
priestly orations and prayers of the imposition of hands, 
interspersed with psalms and proclamations of deacons. The 
highpoint of this first part is the act of signing with the cross on the 
forehead of the candidate with the horn of anointing oil, already 
blessed and always kept in each church. The priest marks each 
candidate between the eyes with the index finger from bottom to 
top and from right to left, saying, “N. is signed in the name of the 
Father and of the Son and of the Holy Spirit forever”. 70 

This is followed by the solemn entrance in the baptistery and 
the preparation of the baptismal font with several hymns, psalms, 
diaconal proclamations explaining the meaning of the mystery of 


69 “Ritus baptismi et confirmationis apud Nestorianos”, in H. Denzinger, 
Ritus Orientalium, coptorum syrorum et armenorum in administrandis 
sacramentis, tomus secundus, Graz 1961, 364-377. 

70 The formula is almost the same in all the liturgical texts: The Order of 
Holy Baptism, 126-127; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 
196; “Ritus baptismi et confirmationis apud Nestorianos”, 366; J. L. Assemanus, 
Codex liturgicus, liber T, 176; Taksa d'Raze d'Ma'modita 7; “Rito del mistero 
(sacramento) del santo Battesimo”, 7; J. Kelaita, The Liturgy of the Church of the 
East, 116. 
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baptism and priestly prayers. The rites of introduction end with the 
hymn Laku Mara and its collect. Below we give a schematic 
presentation of the long and complex ceremony on the basis of the 
aforementioned liturgical texts: 

In front of the sanctuary: 

(Sign of the Cross) 

Anthem of the angels: Glory to God in the highest... 

Our Father... 

Deacon: Let us pray. Peace be with us. 

Prayer for Priests: Strengthen, O Lord our God and our ... 
Psalm 84: How lovely is your dwelling... 

Deacon: Let us pray. Peace be with us. 

Priestly prayer: Let us come back to you ... 

Lay on Hands (optional, only in the rite Assyrian) 

Priestly Prayer intermediate 

Laying on of hands of the priest with prayer 

Sign on the front of each candidate with holy oil 

In the baptistery: 

Entrance Hymn and Prayer for Priests 
Psalm 45: Glad my words flow from the heart... 

Before the proclamation of the deacon composed by Theodore 
prayer for Priests 

Psalm 110: The Lord said to my Lord... 

Second proclamation of the deacon for adults 
prayer for Priests 

Psalm 132: Lord, remember David... 

Preparation of the font: 

Sacerdotal prayer 
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Anthem Laku Mara and pouring water into the baptismal font 

Priestly prayer 

3.2. Liturgy of the Word 

The liturgy of the Word begins with the Trisagion hy mn and 
ends with the rite of the imposition of hands and the dismissal of 
the unworthy. Traditionally are read the first letter of St Paul to the 
Corinthians 10: 1-14, which speaks of the spiritual rock (Christ) 
from which all the ancient fathers drank, and the Gospel of John 2: 
23-3: 8 in which Jesus reveals to Nicodemus the necessity of the 
new birth by water and the Holy Spirit. 71 After the reading of the 
Gospel, the deacon recites the proclamation-prayer (karozuta, 
prayer of the faithful), which ends with the usual concluding prayer 
of the priest. As in the Eucharistic celebration, the liturgy of the 
Word concludes with the priestly prayer with the laying on of 
hands and the dismissal of the unworthy, who cannot receive 
Communion after baptism. 

3.3. Liturgy of the Mystery of Baptism and Chrismation 

As mentioned above, the liturgy of baptism in the East Syrian 
tradition is modelled on the Eucharistic liturgy, both in the 
essential structure and in liturgical actions. The central part of the 
East Syrian anaphora consists of four cycles of “prayer of 
inclination” (g’hanta). The same structure is also found in the 
mystery of baptism; as bread and wine in the Eucharist, oil and 
water are consecrated in the baptismal liturgy. The oil, the symbol 
of the male seed and water, the image of maternal womb, are 
consecrated in every baptism because the sacramental generation 
of each person is completely new as his/her physical generation by 
father and mother. 72 The consecration of oil is a long and complex 


71 Cf. The Order of Holy Baptism, 140-143; J. Kelaita, The Liturgy of the 
Church of the East, 129-132; G. P. Badger, The Nestorians and Their Rituals, vol. 
2,201-202; J. L. Assemanus, Codex liturgicus, liber I, 187-190; “Ritus baptismi et 
confirmationis apud Nestorianos”, 370; Taksa d'Raze d'Ma'modita, 29-31; “Rito 
del mistero (sacramento) del santo Battesimo”, 16. 

72 Cf. Timothy II, “On Holy Baptism” (sections 7-8), 15-19. 
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ceremony with three prayers of inclination, while the fourth prayer 
is dedicated to the consecration of water. 

3.3.1. Consecration of Oil at the Altar 

After the dismissal of the unworthy, the hymn of the 
mysteries is sung, which describes the sanctifying baptism of 
Christ, while the priest prepares to consecrate new oil. He pours 
natural olive oil in a dish, places it on the altar and covers it with a 
veil. When the anthem of the mysteries ends, all recite the Nicene 
Creed, followed by a proclamation of the deacon, who invites all to 
pray for the fathers and the dead. 

1. First prayer of inclination: the priest praises and thanks 
God’s mercy, that has made him, despite his unworthiness, 
mediator of divine gifts for the good of the people through his 
limitless riches and his inscrutable providence; he asks the Lord 
that he be made worthy to administer the mystery of baptism. Then 
follow the Pauline salutation and the pre-anaphoral dialogue 
prayer. 73 

2. Second prayer of inclination: the priest beseeches and 
implores God the Father, the creator and author of all good things, 
so that through his will and the will of our Lord Jesus Christ, he 
may grant the grace of the gift of the Holy Spirit, who proceeds 
from the Father, and being mixed with the oil the Holy Spirit may 
give the pledge of resurrection to those who will be anointed. The 
second prayer of inclination, glorifying the Holy Trinity, has the 
style of the Eucharistic preface and ends with the hymn Sanctus. 74 
This prayer, along with the following invocation and epiclesis, 


73 Cf. “The Order of Holy Baptism”, 147-148; J. Kelaita, TheLiturg)> of the 
Church of the East, 135; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 
203; J. L. Assemanus, Codex liturgicus, liber I, 193-194; “Ritus baptismi et 
confirmationis apud Nestorianos”, 371; Taksa d'Raze d'Ma'modita, 39-40; “Rito 
del mistero (sacramento) del santo Battesimo”, 25. 

74 Cf. “The Order of Holy Baptism”, 148-149; J. Kelaita, The Liturgy of the 
Church of the East, 137-138; G. P. Badger, The Nestorians and Their Rituals, vol. 
2, 204; J. L. Assemanus, Codex liturgicus, liber I, 194-196; “Ritus baptismi et 
confirmationis apud Nestorianos”, 372; Taksa d'Raze d'Ma'modita, 40-42; “Rito 
del sacramento del santo Battesimo”, 26. 
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constitutes a single prayer of consecration, which is divided into 
two parts by the hymn of Sanctus. 

3. Third prayer of inclination with the epiclesis on the oil: the 
priest prays: “[...] may the grace come from the gift of the Holy 
Spirit and abide and dwell on this oil and bless it and consecrate it 
and seal it in the name of the Father and of the Son and of the Holy 
Spirit Then the priest takes the horn of oil (oil already 

blessed and kept in each church) and signs the oil in the flagon 
with the sign of the cross, saying: “This oil is signed and 
consecrated and mixed with the holy oil of anointing that it may be 
for a type of incorruptibility in the absolving baptism in the name 
of the Father and of the Son and of the Holy Spirit”. 75 The rite of 
consecration of oil ends with the recitation of “Our Father”. 

3.3.2.Consecration of Water in the Baptistery 

According to the East Syrian tradition, consecration of water 
is mandatory in every baptismal liturgy. On completion of the 
consecration of oil at the altar, the priest and all present go to the 
baptismal font (Jordan), accompanied by other priests, deacons and 
ministers. After the Pauline salutation with the signing of water 
and the deacon’s invitation to pray in silence, the priest recites the 
fourth prayer of inclination, an invocation of the Holy Spirit - the 
most glorious essence of the Trinity - who descended and remained 
on the Lord Jesus Christ, to come down for the epiclesis on the 
water. The priest prays: “[...] and may there come O my Lord, the 
same Spirit on this water also, so that it may receive might for the 
help and salvation of those who are baptized therein”. 76 


75 Cf. “The Order of Holy Baptism”, 150-151; J. Kelaita, The Liturgy of the 
Church of the East, 138-139; G. P. Badger, The Nestorians and Their Rituals, vol. 
2, 205; J. L. Assemanus, Codex liturgicus, liber I, 196-197; “Ritus baptismi et 
confirmationis apud Nestorianos”, 372-373; Taksa d'Raze d’Ma'modita, 41-42; 
“Rito del mistero (sacramento) del santo Battesimo”, 27-28. 

76 “The Order of Holy Baptism”, 153; J. Kelaita, The Liturgy of the Church 
of the East, 140-141; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 206; 
J. L. Assemanus, Codex liturgicus, liber I, 199; “Ritus baptismi et confirmationis 
apud Nestorianos”, 373; Taksa d'Raze d'Ma'modita, 43-44; “Rito del mistero 
(sacramento) del santo Battesimo”, 29-30. Invocation to the Holy Spirit and 
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Reciting the antiphon the priest makes a sign of the cross on 
the water and then the priest takes the horn of anointing oil and 
signs the water from the oil in it, pouring in drops in the form of a 
cross saying: “This water is signed and consecrated with the holy 
oil that it may become a new womb bringing forth spiritually in 
absolving baptism, in the name of the Father and of the Son and of 
the Holy Spirit, forever”. 77 The consecration of water ends with the 
hymn “One Holy Father” or another chant. 

3.3.3. Pre-Baptismal Anointing 

This second anointing takes place before the baptismal 
immersion. After the consecration of water candidates are stripped 
off their clothes and jewelry; they stand with their face turning to 
the East. In the Chaldean Catholic rite there follow the 
renunciation of Satan and dialogical profession of faith in the 
question-answer form, omitted by Patriarch Iso’yahb III (647-658), 
but re-introduced in the sixteenth century with formulas adopted 
from the Roman Ritual. 78 The priest anoints each child on the chest 
with the horn of oil, with three fingers from top to bottom and from 
right to left, making the sign of the cross and saying: “N. is 
anointed in the name of the Father and of the Son and of the Holy 
Spirit”. 79 Then deacons or other qualified persons anoint the whole 


epiclesis constitute an essential part of the baptismal rite of all Syriac Churches. 
Cf. S. P. Brock, The Holy Spirit in the Syrian Baptismal Tradition, Kottayam 
1979,111-143. 

77 Cf. “The Order of Holy Baptism”, 154; J. Kelaita, The Liturgy of the 
Church of the East, 142; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 
207; J. L. Assemanus, Codex liturgicus, liber I, 201; “Ritus baptismi et 
confirmationis apud Nestorianos”, 374; Taksa d'Raze d'Ma'modita, 44; “Rito del 
mistero (sacramento) del santo Battesimo”, 30. 

78 Cf. Taksa d'Raze d'Ma'modita, 45-46; “Rito del mistero (sacramento) del 
santo Battesimo”, 32; J. Madey, „Die Riten der ,Initiatio Christiana 1 bei den 
Ostsyrem oder Chaldam”, 104; P. Yousif, Appunti sui sacramenti caldei e 
malabaresi e riti apparentati, dispensa in PIO, Roma 2008, 27. 

79 “The Order of Holy Baptism”, 156; J. Kelaita, The Liturgy of the Church 
of the East, 144; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 207; J. L. 
Assemanus, Codex liturgicus, liber I, 201; “Ritus baptismi et confirmationis apud 
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body. In cases of adult women, the priest makes this second 
anointing on the forehead and then a respectable “deaconess” 
anoints the whole body. 80 

3.3.4. Baptism with Three Immersions 

According to the authentic East Syrian tradition, baptism is 
administered with three immersions pronouncing the Trinitarian 
formula. The priest places the child in the water up to its neck, puts 
his right hand on the child’s head and plunges it into the water 
three times; for each immersion the priest pronounces the name of 
one of the three persons of the Holy Trinity and the people respond 
three times “Amen”. The traditional formula can be presented as 
follows: “N. is baptized in the Name of the Father (first immersion 
and the answer ‘Amen’) and the Son (second immersion and the 
answer ‘Amen’), and of the Holy Spirit (third immersion and the 
answer ‘Amen’). 81 

The Chaldean Catholic Church modified the traditional 
formula under Latin influence after John Simon Sulaqa had 
renewed full communion with Rome in the second half of the 
sixteenth century. This Church has not yet undertaken a reform of 
the rite of baptism according to the authentic tradition and, 
therefore, continues to use the formula in the active voice: “I 
baptize you, servant of Christ, N., in the name of the Father and of 
the Son and of the Holy Spirit”. 82 After the triple immersion the 
baptized, having been rubbed, is dressed in a new white garment. 


Nestorianos”, 374; Taksa d'Raze d'Ma'modita, 46-47; “Rito del mistero 
(sacramento) del santo Battesimo”, 33. 

so “The Order of Holy Baptism”, 156-157 & 169-170; J. Kelaita, The 
Liturgy of the Church of the East, 157-158; G. P. Badger, The Nestorians and 
Their Rituals, vol. 2, 201-202; Taksa d'Raze d'Ma’modita, 46-47; “Rito del 
mistero (sacramento) del santo Battesimo”, 33; W. De Vries, 
Sakramententheologie bei den Nestorianern, 179-180. 

81 “The Order of Holy Baptism”, 157; J. Kelaita, The Liturgy of the Church 
of the East, 145; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 208; 
“Ritus baptismi et confirmationis apud Nestorianos”, 374. 

82 Taksa d'Raze d'Ma'modita, 47; “Rito del mistero (sacramento) del santo 
Battesimo”, 33. The same formula is found in the rite of Mar Joseph Sulaqa, 
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3.3.5. Post-Baptismal Anointing and Coronation 

After baptism, clothed again in new garments, the godparents 
bring the baptized before the altar and the priest goes to the front 
door of the sanctuary with his ministers. The priestly prayer is 
followed by Psalm 95 (1-7): “Come let us sing to the Lord”, 
expressing excitement and joy. Then the priest says two prayers of 
the imposition of hands, at the end of which he makes a sign of the 
cross on the forehead of the baptized, takes the horn of the 
anointing oil, and with the holy oil signs the baptized between the 
eyes with the right thumb from bottom to top and from right to left, 
saying: “N. has been baptized and perfected in the name of the 
Father and of the Son and of the Holy Spirit forever”. 83 

As already indicated, for the last anointing the Assyrian 
Church of the East has always used and still uses the usual olive 
oil, not mixed with any other substance, stored in the horn in each 
church, while the Chaldean Catholic Church, after full communion 
with Rome, began to use the holy myron, blessed by the bishop, 
with the formula adopted from the Roman Pontifical, that the Latin 
Church used before Vatican II: “I sign you with the sign of the 
cross, and I confirm you with the myron of salvation, in the name 
of the Father and of the Son and of the Holy Spirit forever”. 84 After 


metropolitan of the St Thomas Christians from 1555 to 1569, see J. L. 
Assemanus, Codex liturgicus, liber II, 212. 

83 “The Order of Holy Baptism”, 163; J. Kelaita, The Liturgy of the Church 
of the East, 151; G. P. Badger, The Nestorians and Their Rituals, vol. 2,210; J. L. 
Assemanus, Codex liturgicus, liber III, 141; “Ritus baptismi et confirmationis 
apud Nestorianos”, 375. After carefully studying all the available sources, 
contrary to the opinion of a few authors, Joseph Kariapuram concludes that almost 
all the manuscripts prescribe the use of oil for the post baptismal anointing. See, J. 
Kariapuram, The East Syrian Baptism: A Textual Study, Unpublished doctoral 
dissertation, Pontifical Oriental Institute, Rome 1971, 154-157. 

84 The formula of Chaldean Catholic Church, in Taksa d'Raze d'Ma'modita, 
53; “Rito del mistero (sacramento) del santo Battesimo”, 38; E. Bede & J. Madey, 
“Das Mysterium der Taufe nach dem Ritus der katholischen Chaldaischen 
Kirche”, in Kyrios 11 (1971) 106; for more information, cf. G. P. Badger, The 
Nestorians and Their Rituals, vol. 2, 212; A. Raes, “Ou se trouve la confirmation 
dans le rite syro-oriental?”, 248; I. H. Dalmais, „Die Sakramente: Theologie und 
Liturgie”, 425. 
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the post-baptismal anointing the priest places the crown on the 
head of the baptized person reciting the prescribed formula. 

3.3.6. Concluding Ceremony 

After “Our Father”, the concluding hymn and thanksgiving 
prayers, the priest gives the final blessing. Then he proceeds to the 
release of the baptismal water in font from its consecration, 
reciting the prescribed prayer, in which he implores: “These waters 
are dissolved by their holiness and return to their primary nature 
[...]”. 85 After the prayer, if there is a hole in the tank, it is opened so 
that the water may disappear; water may be poured into a place 
destined for this purpose or thrown into the river, because the same 
water is not used for other baptisms. In the Chaldean Catholic rite 
some prayers for the intercession of the Blessed Virgin Mary, 
apostles and saints are found, but no rite of releasing baptismal 
water from consecration. 86 

3.3.7. Holy Communion 

As we have already seen, in consonant with the entire 
Christian East, in the Syriac tradition also Christian initiation is 
complete only with the reception of Holy Communion. According 
to the original discipline of all the Churches of Syriac tradition, the 
sacraments of baptism and confirmation have always been 
administered jointly, although over the centuries in some Churches 
the administration of Communion to neophyte children was 
postponed. In the Joint Communique of the Fourth Non-official 
Syriac Consultation on Sacraments, held in Vienna from 29 
February to 2 March 2000, the representatives of all the Churches 
of Syriac tradition unanimously stated: 


85 “The Order of Holy Baptism”, 167-168; J. Kelaita, The Liturgy of the 
Church of the East, 155; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 
211-212; “Ritus baptismi et confirmationis apud Nestorianos”, 377. 

86 Cf. Taksa d'Raze d'Ma'modita, 58-59; “Rito del mistero (sacramento) del 
santo Battesimo”, 44-45; E. Bede & J. Madey, “Das Mysterium der Taufe nach 
dem Ritus der katholischen Chaldaischen Kirche”, 108-110. 




FROM THE NEW TESTAMENT TO THE EAST SYRIAN TRADITION 


41 


The topic of discussion on the second day was “The sacraments 
of Initiation (Baptism, Confirmation, Eucharist). It emerged very 
clearly that this western terminology, with sacraments in plural, 
did not correspond to the situation in Syriac tradition, where 
historically the rite incorporated all three sacraments into a 
single celebration; in particular there was no separation between 
the baptismal immersion and the post-immersion anointing (to 
which the later Western notion of confirmation corresponds). 87 

In fact in authentic Syriac tradition, a separate rite for confirmation 
has never exited; the rite of Christian initiation has simply been 
called baptism, the last part of which corresponds to chrismation or 
confirmation according to Western terminology. The post- 
baptismal anointing is an essential part of the baptismal rite that 
reaches its climax in the participation of the Christian community 
in the Eucharist. 88 

Normally the order of baptism does not provide a rite of 
Communion, because it is contained in the Taksa of Qurbana. 
However, the text of the Assyrian Church of the East explicitly 
states: “And know, the baptism is by no means to be administered 
without Qurbana (consecration) except that if any one comes near 
unto death, they give him Baptism”. 89 The indication is that except 
in danger of death baptism is always celebrated together with 
Qurbana, during which the baptized receive Holy Communion. As 
we have seen, this completely agrees with the constant teaching of 
the East Syrian fathers and commentators. 90 

Our study of the East Syrian liturgy of baptism unequivocally 
demonstrates that the Christian initiation, designated simply as 
baptism, is a complex and progressive ceremony, aimed at the 


87 Pro Oriente, Syriac Dialogue, vol. 4, Vienna 2001, 120; in this volume 
the studies presented by the representatives of all the Churches of the Syriac 
tradition are found. 

88 Cf. D. W. Winkler, “Rediscovering the Common Syriac Heritage: 
Sacramental Theology and Sacrament of Initiation”, in Pro Oriente, Syriac 
Dialogue, vol. 4, Vienna 2001,10. 

89 The Order of Holy Baptism, 168; J. Kelaita, The Liturgy of the Church of 
the East, 156. 

90 See in this chapter, section 3,3.3. 
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perfect and complete initiation of candidates, with the reception of 
three sacraments: baptism, chrismation (confirmation) and Holy 
Communion. In fact, the last part of the rite of baptism is the 
Western equivalent of the rite of confirmation. Evidently there is 
no separate rite of confirmation as in the West nor the name 
confirmation is found in any of the authentic liturgical books of the 
East Syrian tradition, because the last part of the rite of baptism 
itself, consisting of laying on of hands and anointing is considered 
the sacrament of confirmation according to the Western categories. 

4. Gift of the Holy Spirit according to the East Syrian 
Tradition 

According to Eastern theology in baptism the Holy Spirit 
himself is bestowed upon the candidate, and not simply some of his 
gifts or graces. It becomes a personal Pentecost because through 
baptism the Holy Spirit communicates himself to the person and 
makes him a member of the Church with the seal of a personal and 
unique relationship with the Trinity who abides forever in him. 91 
According to Aphrahat and Timothy II, the Holy Spirit, whom the 
faithful receive through baptism, becomes part of their very being 
and indwells in them until their death, if they do not grieve the 
Spirit with their sins. So every true Christian is composed of body, 
soul and the Holy Spirit. 92 

Although anointing with oil is not proposed as a means of 
conferring Holy Spirit in the New Testament, the bimillennial 
tradition of the Church considers oil as the vehicle of the Holy 
Spirit. So the general tendency is to attribute the gift of the Ploly 
Spirit to an anointing. Until the fourth century in the entire Syriac 
tradition there existed only the initial anointing or rushma on the 
forehead. So authors who studied the ancient rite have usually 


91 V. Lossky, The Mystical Theology of the Eastern Church , New York 
1976, 159; J. Chalassery, The Holy Spirit and Christian Initiation in the East 
Syrian Tradition, 94. . 

92 Cf. Aphrahat, Demonstration VI, section 14, Patrologia siriaca I, 294- 
298; Engl, tr., K. Valavanolickal, Aphrahat: Demonstrations, 129-130; Timothy 
II, “On Holy Baptism” (section 11), 39. 
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attributed the gift of the Holy Spirit to the aforementioned only 
pre-baptismal anointing existing at that time. 93 Ratcliff even states: 
“The liturgical anointing, then, is not a confirmation or completion, 
but an inception; the giving of the Spirit is the beginning of 
Initiation”. 94 Citing the gift of the Holy Spirit to the Sumerians 
(Acts 10: 44-48) and St Paul (Acts 9: 17-18) before Baptism, he 
points out that this inverted order could even claim apostolic 
tradition. 95 

4.1. Real Significance of the First Signing ( Rushma ): Mark of 
the Heavenly King 

In the East Syrian tradition for the first anointing the priest 
makes a sign of the cross on the forehead of the candidate between 
the eyes with the index finger from bottom to top and from right to 
left with “anointing oil”. This sign is made on the forehead, the 
most important and honourable part of the head, which is superior 
to all other members of the body, to indicate the magnitude and the 
immense value of the gift received at baptism. The sign is made 
“from below to above” because it teaches that the Lord, for whose 
service the baptized are marked, is in the heaven and they will 
ascend to him, that is, they will pass from earth to heaven 
according to his promise, “where I am, there shall also my 
servant”. 96 For the rushma the holy oil of anointing which, 
according to tradition, is kept in all the churches is used; this oil 
mysteriously symbolizes the robe of immortality and 
incorruptibility. 97 


93 E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 26 & 36; B. Botte, 
“Le vocabulaire ancien de la confirmation”, 8-12; G. Winkler, “The Original 
Meaning of the Prebaptismal Anointing”, 43-44; P. Vazheeparampil, The Making 
and Unmaking of Tradition, 183. 

94 E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 26. 

95 E. C. Ratcliff, “The Old Syrian Baptismal Tradition”, 26-27. 

96 Timothy II, “On Holy Baptism” (section 16), 60-63; the reference is to 
the Gospel of John 12:26. 

97 J. B. Chabot (ed.), Synodicon orientate ou recueil des synodes nestoriens, 
Paris 1902,186 e 445. 
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From the time of baptism, the baptized have already been 
elevated from earthly things and sacramentally raised to the 
kingdom of heaven, the heavenly Jerusalem; God raised us up and 
made us sit together in heaven with Jesus Christ. 98 Commenting on 
this rushma, Ephrem makes an allusion to priests and kings of the 
Old Testament and explains its significance as follows: 

A royal portrait is painted with visible colours, and with oil that 
all can see is the hidden portrait of our hidden King portrayed on 
those who have been signed: on them baptism, that is in travail 
with them in the womb, depicts the new portrait, to replace the 
image of the former Adam who was corrupted; it gives birth to 
them with triple pangs, accompanied by the three glorious 
names, of Father, Son and Holy Spirit. 

This oil is a dear friend of the Holy Spirit; it serves him, 
following him like a disciple. With it the Spirit signs priests and 
anoints kings; for with the oil the Holy Spirit imprints His mark 
in his sheep. Like a signet ring whose impression is left on wax, 
so the hidden seal of the Spirit is imprinted by oil on the bodies 
of those who are anointed in baptism . 99 

Here the anointing is predominantly a portrait of the “hidden king” 
or a mark and sign imprinted on the baptized through the Holy 
Spirit, but not precisely the conferral of the Holy Spirit. Anointing 
is the secret seal of Christ, a mark of his sheep destined for the 
kingdom and a separation from the strayed. 100 

Liturgical commentators explain that as the sign of a lamb or 
that of a soldier shows respectively to which master and to which 
king they belong, the sign on the forehead of the baptized certify 
that they belong to Christ and his kingdom. The sign also means 
that they are separated from the rest of the people, branded as 


JS Timothy II, “On Holy Baptism” (section 16), 64-65; the reference is to 
the Letter St Paul to the Ephesians, 2, 6. 

99 St Ephrem, Hymns on Virginity VII, 5-6; CSCO 223-224 (Scriptores 
Syri 94-95), 22/26; Engl. tr„ in S. P. Brock, The Harp of the Spirit , 69-70. 

100 Cf. St Ephrem, Hymns on Epiphany, III, 1-4; V, 8; VIII, 22. 
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lambs of Christ, become combatants of the true heavenly King and 
chosen for the kingdom of God. 101 

The sign on the forehead with the holy oil is also a protection 
from devils and their pernicious deceptions, causing corruption and 
death. In the Syro-Oriental rite the prayer of the imposition of 
hands on the candidates in preparation for the signing addressed to 
our Lord and our God says: “You keep them in your compassion 
from the adversities of Satan and join them with your holy people 
and let them be counted as the sheep of thy flock... Mark on them a 
good sign that the enemy, who had been from the beginning the 
killer of men, should not prevail upon them”. 102 Also for Narsai the 
sign in the name of the Most Holy Trinity is also a sign of the King 
of kings for protection from devils: 

The three names he (the priest) traces upon his face as a shield; 
that the tyrant may see the image of the Divinity on the head of a 
man. The cause of the signing on the forehead is (that it may be) 
for the confusion of the devils [...]. An armour is the oil with 
which the earth-born are anointed, that they may not be captured 
by the (evil) spirits in the hidden warfare. It is the great brand of 
the King of kings with which they are stamped, that they may 
serve (as soldiers) in the spiritual contest. On their forehead they 
receive the spiritual stamp, that it may be bright before angels 
and men . 103 

Patriarch Timothy II, who explains the sign on the forehead as the 
seal of labourers of the kingdom of Christ, goes on to state: 

We are marked on the forehead in order that we may get courage 
against the devils. When they see from a distance this holy sign 
of Christ by whom they were conquered and that we bear on our 
face (this sign) they flee away from us and do not approach us. 


i°i ££ Thgodoj-g 0 f Mopsuestia, “Commentary on the Sacrament of 
Baptism”, 46-47; the same idea is found in Timothy II, “On Holy Baptism” 
(section 14), 56-57. 

102 The Order of Holy Baptism, 121; J. Kelaita, The Liturgy of the Church of 
the East, 111. In other texts another prayer is found for the imposition of hands. 

103 Narsai, “Homily XXII (B): On Baptism”, 42-43; A. Guillaumont, 
“Poeme de Narsai sur le Bapteme”, 204-205. 
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On account of this we are protected from their wickedness and 
harms . 104 

Hence the first sign on the forehead in the form of the cross with 
the anointing is the mark of Christ for the protection of the 
baptized from devils, and not precisely for the gift of the Holy 
Spirit. 

4.2. Anointing of the Whole Body: Purification and Cleansing 

As we have seen, in the course of time the initial anointing 
was developed into: the initial rushma and the anointing of the 
whole body. In fact, Narsai considers the anointing of the whole 
body as a continuation of the rushama or sign on the forehead. 

The three names he recites, together with (the rubbing of) the oil 
upon the whole man; that hostile demons and vexing passions 
may not harm him. It is not by the oil that he keeps men from 
harms: it is the power of Divinity that bestows power upon (its) 
feebleness. The oil is a symbol which proclaims the divine 
power; and by outward thing He (God) gives assurances of His 
works (done) in secret. By his power body and soul acquire 
power; and they no more dread the injuries of death. As athletes 
they descend (and ) stand in the arena, and they close in battle 
with cowardly suggestions that are in them. This power the oil of 
anointing imparts: not the oil, but the Spirit that gives it power. 

The Spirit gives power to the unction of the feeble oil, and it 
waxes firm by the operation that is administered in it. By its 
firmness it makes firm the body and the faculties of the soul, and 
they go forth confidently to wage war against the Evil one 
[...]• 

Although Narsai states that the feeble oil receives its power 
from the Holy Spirit, this anointing does not seem to be the 
conferral of the Holy Spirit to the candidates, whose body and soul 
acquire power and strength for the fight against the Evil One. 
Theodore explains to the catechumens the significance of stripping 
off the clothes and the anointing of the whole body as follows: 


104 Timothy II, “On Holy Baptism” (section 14), 62-63. 

105 Narsai, “Homily XXII (B): On Baptism”, 45. 
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After you have taken off your garments, you are rightly anointed 
all over your body with the holy Chrism: a mark and a sign that 
you will be receiving the covering of immortality, which through 
baptism you are about to put on. After you have taken off the 
covering which involves the sign of mortality, you receive 
through your anointing the sign of the covering of immortality, 
which you expect to receive through baptism [...]. 106 

This second anointing is mainly for the purification and cleansing 
of the candidate in preparation for the baptismal immersion. 
Patriarch Timothy II comments only on the “sign on the breast 
from above downwards”, not on the anointing of the whole body. 
According to him the second sign is made on the chest for the 
sanctification and purification of the soul which dwells in the heart. 
This signing is made from above downwards to show that the 
conferring of this grace is from above, from the Father of lights 
and to make known the mystery of the Holy Spirit who descended 
from above upon the apostles and perfected them perceptibly in the 

107 

upper room. 

Our interpretation of the initial rushma and the subsequent 
anointing of the whole body demonstrates that they are not 
precisely for the conferring of the Holy Spirit, although the power 
of the Spirit is operative in the feeble oil. By the rushma a mark or 
sign is made on the forehead which marks and separates the 
candidates for the King of kings, while by the anointing of the 
whole body, both soul and body are strengthened and purified. 

4.3. The Gift of the Holy Spirit in the Act of Baptism 

According to the Syro-Oriental tradition at the moment of the 
consecration of water the Holy Spirit descends from heaven and 
resides in it. So the candidates receive the Holy Spirit at the 
moment of immersion in the water. In the Demonstration on the 
Sons of the Covenant, while speaking about the indwelling of 


106 Theodore of Mopsuestia, “Commentary on the Sacrament of Baptism”, 
54. 

107 Timothy II, “On Holy Baptism” (section 6), 67-69. 
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Christ and the Holy Spirit in the believers, Aphrahat (280-345) 
exhorts: 

Let us therefore from now on make ready our ‘temples’ for the 
Spirit of Christ, and not grieve her, lest she departs from us. 
Recall how the Apostle warns you, ‘do not grieve the Holy 
Spirit, with whom you have been sealed for the day of salvation” 
(Eph 4: 30). Now it is from baptism that we receive the Spirit of 
Christ: for at that moment when the priest invokes the Spirit, 
(the Spirit) opens up the heavens, descends and hovers over the 
water (Gen 1: 2), while those who are being baptized clothe 
themselves in her. The Spirit remains distant from all who are of 
bodily birth until they come to the birth that belongs to the 
water: only then do they receive the Holy Spirit. For at (their) 
first birth they are bom with an animate spirit which is created 
inside a person, which is furthermore immortal, as it is said 
“Adam became a living soul” (Gen 2: 7; 1 Cor 15: 45). And at 
the second birth, which occurs at baptism, they receive the Holy 
Spirit, from a portion of divinity and this too is immortal. 108 

Therefore according to Aphrahat at the moment of the consecration 
of water, the Holy Spirit descends and hovers over the water, 
which is sanctified and made capable of spiritual regeneration. At 
the moment of baptismal immersion, which is the second or the 
new birth, the candidates clothe themselves in the Spirit, namely 
they receive the Holy Spirit. While speaking about the possibility 
of the departure of the Holy Spirit owing to wicked acts of a 
baptized person, provoked by Satan, Aphrahat affirms that Christ 
himself received the Holy Spirit at baptism and afterwards he was 
tempted by Satan: 

Look, my beloved, at how in the case of our Lord, who was bom 
of the Spirit; he was not tested by Satan until he had received the 


108 Aphrahat, Demonstration VI, section 14, Patrologia siriaca I, 291-294; 
Engl, tr., K. Valavanolickal, Aphrahat: Demonstrations , 129; for a comprehensive 
evaluation of the teaching of Aphrahat concerning the reception of the Holy Spirit 
in baptism, E. J. Duncan, Baptism in the Demonstrations of Aphraates the Persian 
Sage, 123-147. 
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Spirit at baptism. Only then did the Spirit take him out in order 
that he might be tempted by Satan. 109 

Although Christ was bom of the Spirit, he personally received the 
Holy Spirit at baptism and then he was tempted. Christ’s reception 
of the Holy Spirit at baptism is a confirmation of the fact that 
Christians also receive the Spirit in baptism. 

St Ephrem underscores the fact that Jesus sanctified the 
baptismal waters with the deposition of the Holy Spirit with his 
baptism in River Jordan and hence those who are baptized receive 
the Holy Spirit from the baptismal waters. In the Homily on Our 
Lord he states: 

John used to wash away in common water the blemishes of sins; 
that bodies might become meet for the garment of the Spirit, 
given by our Lord. Therefore, because the Spirit was with the 
Son, He came to John to receive from him baptism, that He 
might mingle with the visible waters the invisible Spirit; that 
they whose bodies should feel the moistening of the water, their 
souls should feel the gift of the Spirit; that even as the bodies 
outwardly feel the pouring of the water upon them, so the souls 
inwardly may feel the pouring of the Spirit upon them [...]. 110 

At the moment of the baptism of Jesus in River Jordan he 
deposited the Holy Spirit in baptismal waters and hence at the 
moment of immersion when the bodies feel the moistening of the 
water their souls feel the gift of the Spirit. Again on the basis of the 
conversation of Jesus with Nicodemus, Ephrem states that for 
entering the kingdom of God the new birth effected by the 
immersion of the body in water together with the communication 
of the Holy Spirit is necessary. 111 In the Hymn on Epiphany he 
reiterates the idea that the candidates receive the Holy Spirit from 
the act of baptism itself: 


109 Aphrahat, Demonstration VI, section 17, Patrologia siriaca I, 302; Engl, 
tr., K. Valavanolickal, Aphrahat: Demonstrations, 132. 

110 St Ephrem, Homily on Our Lord, no. 55; CSCO 270-271 ( Scriptores 

Syri, 116-117), Louvein 1960, 51-52/52-53; Engl, tr., no. 53, 

http://www.newadvent.org/fathers/3706.htm, cited on 18 January 2016. 

111 Cf. St Ephrem, Commentaire de I’Evangile concordant ou Diatesseron, 
French trans. L. Leloir, Sources Chretiennes 121, Paris 1966, 289. 
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Descend, my brethren, put on from the waters of baptism the 
Holy Spirit—be joined with the spirits that minister to the 
Godhead! 

For lo! He is the fire that secretly, seals also His flock—by the 
Three spiritual Names, wherein the Evil One is put to flight. 

John when he cried and said — This is the Lamb of God,— 
thereby showed concerning the Gentiles that they are Abraham’s 
children. 

This is he that testified of our Saviour, that with fire and the 
Spirit He should baptize — Lo! The fire and the Spirit, my 
brethren, in the baptism of truth. 112 

In many other hymns on Epiphany, in which Ephrem delves into 
the baptismal themes, he consistently maintains that the candidates 
receive the Holy Spirit at the act of baptism itself. 113 In the hymns 
on Faith, Ephrem sees “Fire and the Spirit” in Mary’s womb, in the 
River Jordan, in the baptismal font and in the Eucharist: 

See, Fire and Spirit are in the womb of her who bore you; see. 
Fire and Spirit are in the river in which you were baptized. Fire 
and Spirit in our baptismal font, in the Bread and the Cup are 
Fire and Holy Spirit. 14 

In fire is the symbol of the Spirit, it is a type of the Holy Spirit 
who is mixed in the baptismal water so that it may be for 
absolution, and in the bread that it may be an offering. 113 

In brief, we can state that according to the constant teaching of 
Ephrem the baptismal candidates receive the Holy Spirit at the act 
of baptism, which is closely associated with the Eucharist, also 
containing “Fire and Spirit”. 


112 St Ephrem, Hymns on Epiphany V, 1-4; CSCO 186-187 (Scriptores Syri, 

82-83), Louvein 1959, 158/145; Engl. tr. http://www.newadvent. 

org/fathers/3704.htm, cited on 18 January 2016. 

113 Cf. St Ephrem, Hymns on Epiphany I, 5-6; VI, 1-2; VIII, 4, 6 & 16. 

114 St Ephrem, Hymns on Faith X, 17; CSCO 154-155 ( Scriptores Syri, 73- 
74), Louvein 1955, 51/35-36; Engl, tr., in S. P. Brock, The Harp of the Spirit, 147. 

115 St Ephrem, Hymns on Faith XL, 10; CSCO 154-155 ( Scriptores Syri, 
73-74), Louvein 1955, 132/109; Engl, tr., in S. P. Brock, The Holy Spirit in the 
Syrian Baptismal Tradition, Kottayam 1979,11. 
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The West Syriac Fathers John Chrysostom (c. 349-407) and 
Theodore of Mopsuestia also agree with the aforementioned East 
Syrians as regards the reception of the Holy Spirit in baptism. 
Referring to the pre-baptismal anointing and the subsequent 
immersion in the water, the priest putting his hand on the head of 
the candidate, John Chrysostom explicitly states: 

After this anointing the priest makes you go down into the 
sacred waters, burying the old man and at the same time raising 
up the new, who is created in the image of his Creator. It is at 
this moment that, through the words and the hand of the priest, 
the Holy Spirit descends upon you. Instead of the man who 
descended into the water, a different man comes forth, one who 
has put off the old garment of sin and has put on the royal 
robe. 116 

Combining the theology of St Paul and St John, Chrysostom 
highlights the fact that the Holy Spirit descends upon the candidate 
at the very act of Baptism. Although he mentions the earlier Syriac 
tradition of pre-baptismal anointing, he attributes the coming of the 
Holy Spirit, not to an anointing, but to the water bath itself. 117 
Theodore of Mopsuestia (c. 350-428) also, while commenting on 
the conversation between Jesus and Nicodemus on the rebirth of 
“water and Spirit” affirms: 

[...] in baptism, the water of which becomes a womb to the one 
who is being bom, and the grace of the Spirit fashions in it, into 
the second birth, the one who is being baptized, and changes him 
completely into a new man [...]. It is owing to the fact that the 
nature of the water does not possess all these attributes, which 
are implanted in it at our immersion by the working of the Holy 
Spirit, that the priest makes use beforehand of his priestly 
service and of clear words and benedictions, written for the 
purpose, and prays that the grace of the Holy Spirit comes upon 
the water and prepare it with His holy and awe-inspiring 
presence for the task of performing all these things, so that it 
may become a reverential womb for the second birth, and so that 


116 Patrologia Graeca 61, col. 417; Engl, tr., P. W. Harkins, St. John 
Chrysostom: Baptismal Instructions (Ancient Christian Writers 31), Westminster 
1963, 52. 

117 Cf. E. Ferguson, Baptism in the Early Church, 559. 
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those who descend into it may be fashioned afresh by the grace 
of the Holy Spirit and bom again into a new and virtuous human 
nature. 118 

Theodore attests to a post-baptismal signing on the forehead of the 
candidate present in the Antiochean rite at his time. 119 However, he 
considers it only as a sign of the imparting of the Holy Spirit 
already happened in baptism. 120 According to all these Fathers the 
candidates receive the Holy Spirit at the very act of baptism itself. 
At the act of consecration of water the Holy Spirit descends from 
heaven and dwells in the baptismal water. At the moment of 
immersion the candidate is clothed himself or herself with the Holy 
Spirit. 

Those who are accustomed to the Tridentine theology of 
complete separation of the sacraments of Christian initiation may 
find something strange in the statements of the Syriac Fathers. 
However, as we have already seen, the baptism in water alone 
already existed before Christ and according to the New Testament 
the specificity and distinguishing mark of Christian initiation is the 
gift of the Holy Spirit. In other words, there is no Christian 
baptism, without the reception of the Holy Spirit who turns the 
baptized persons into adopted sons of God with the right to call 
him “Abba Father”. In fact the Holy Spirit descended upon Christ 
himself, in the context of his baptism in River Jordan, without any 
further act like an anointing. Even in the Western Church no 
serious Christian theologian has ever affirmed that the baptized 
persons have not received the Holy Spirit, even if the sacrament of 
confirmation is administered after several years. The Holy Spirit 
cannot be divided into two, half given in baptism and the other half 
in confirmation. 


118 Theodore of Mopsuestia, “Commentary on the Sacrament of Baptism”, 

55-56. 

119 Cf. Theodore of Mopsuestia, “Commentary on the Sacrament of 
Baptism”, 68. 

120 Cf. E. Ferguson, Baptism in the Early Church, 531. 
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4.4. The Post-Baptismal Anointing: Perfection and Completion 

As we have already seen, in the Syro-Oriental rite the post- 
baptismal anointing was introduced only in the seventh century, to 
which only a role of completion of the baptismal grace of the Holy 
Spirit is attributed. If one considers this anointing alone as the gift 
of the Holy Spirit and thus equal to the sacrament of confirmation 
in the West then it would mean that for long seven centuries the 
Christian faithful of those Churches which celebrated the Christian 
initiation according to the East Syrian rite did not receive the Holy 
Spirit. Naturally the early fathers of the Church did not comment 
on post-baptismal anointing, since at their time the rite did not exist 
at all. So we examine the liturgical prayers of the last part of the 
rite of baptism and the teaching of some liturgical commentators 
who lived after the addition of the said anointing in the seventh 
century for explaining its significance. 

According to the traditional authentic texts there are two 
prayers of imposition of hands before the post-baptismal anointing. 
The first prayer addressed to God the Father, while referring to the 
wonderful dispensation of God for the salvation of human beings, 
unambiguously states: 

When the time came for which we waited to gain perfection for 
the adoption of sonship and the freedom of our bodies and the 
salvation of our souls, You gave us the earnest of consolation, 
the grace of Your Holy Spirit, which will be taken from the holy 
mysteries of spiritual Baptism, even as today these Your servants 
and handmaidens have drawn near and have put on this, Your 
gift, and have thereby been set free from the passion of their 
sinfulness and have become pure members of the body of Christ 
Who is the head of our life [...]. 121 


121 The Order of Holy Baptism, 161-162; G. P. Badger, The Nestorians and 
Their Rituals, vol. 2, 209; J. Kelaita, The Liturgy of the Church of the East, 149- 
150; J. L. Assemanus, Codex liturgicus, liber I, 187-190; “Ritus baptismi et 
confirmationis apud Nestorianos”, 375; Taksa d'Raze d'Ma'modita, 50-51; “Rito 
del mistero (sacramento) del santo Battesimo”, 37-38. 
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The second prayer of imposition in preparation for the post- 
baptismal anointing the priest expresses the following wish to the 
newly baptized: 

May the pledge of Your Holy Spirit which you have received 
and the mysteries of Christ which you have taken and his living 
sign which you have accepted and the new life you have gained 
and the armour of righteousness which you have put on, keep 
you from the evil one and his hosts and sanctify your limb in 
chastity [...]. 122 

Both these prayers in perfect tense assert that the baptised persons 
have already received the Holy Spirit. There is no wonder that the 
Chaldean Catholic Church, influenced by the medieval Western 
confirmation-theology placed the second prayer which 
categorically and explicitly affirms that the candidates have 
received the Holy Spirit, after the anointing with the holy myron 
and crowning. 123 

The original and authentic formula of the post-baptismal 
anointing in the East Syrian tradition is: “N. has been baptized and 
completed in the name of the Father and of the Son and of the Holy 
Spirit forever”. In this Trinitarian formula there is no reference to 
the anointing nor to the gift of the Holy Spirit, but only to 
completion and perfection. Moreover in the original formula the 
perfect tense is used, because the supposition is that the gift of the 
Holy Spirit has already been received. 124 

According to George of Arbela (ninth century) the last 
anointing corresponds to the baptism of our Lord, since it is 


122 The Order of Holy Baptism, 162; J. Kelaita, The Liturgy of the Church of 
the East, 150; G. P. Badger, The Nestorians and Their Rituals, vol. 2, 210. 

' 3 Taksa d'Raze d'Ma'modita, 53; “Rito del mistero (sacramento) del santo 
Battesimo”, 39; the rite of Mar Joseph Sulaqa, the Chaldean Metropolitan of India 
follows suit, J. L. Assemanus, Codex liturgicus, liber I, 142-143; the text of H. 
Denzinger, based also on Asseman undergoes the same modification, “Ritus 
baptismi et confirmationis apud Nestorianos”, 375-376. 

124 Cf. J. Chalassery, “Sacraments of Initiation in the Syro-Malabar 
Church”, Syriac Dialogue, no. 4, Pro Oriente, Vienna 2001, 97; A. Raes, “Ou se 
trouve la confirmation dans le rite syro-oriental?”, 250-251. 
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perfection in the Holy Spirit. 125 Patriarch Timothy II reiterates the 
same idea: “The third (signing) which is the final conclusion is 
perfection through the Holy Spirit which happened in the baptism 
of Our Lord, and this is completion”. 126 Moses bar Kepha (813- 
903), provides eight reasons for the final anointing, among which 
is also perfection of the baptized through the Holy Spirit. 127 

Joseph Chalassery, after thoroughly studying the patristic and 
liturgical sources of baptism in the East Syrian tradition has 
pointed out that the 

Fathers do not specify the exact moment of the union of body 
and soul with the Holy Spirit in the baptismal ceremonies. The 
attempt to specify the exact point and the precise moment of 
conferring the gifts of the Spirit and the Holy Spirit himself, 
would not pertain to the mentality of the ancient Christians. For 
them the whole of these mysteries were one event which took 
place in the specetime by the action of the Holy Spirit. 128 

On the basis of a comprehensive study of the sources of all 
the Churches of the West Syriac and East Syriac traditions on the 
reception of the Holy Spirit, Sebastian Brock states. 

All Syriac writers on the subject are agreed that at baptism the 
newly baptized receive the Holy Spirit, but the sources are far 
from united when they come to define more precisely the point 
at which the Spirit is received [...]. The gift of the Spirit is 
essentially conferred by the rite as a whole, and within the rite 
the anointing and the baptism in water form an inseparable 
unity. 129 


125 Anonymi Auctoris expositio officiorum Ecclesiae Georgio Arbelensi 
vulgo adscripta II, R. H. Connolly (ed. & tr.), CSCO 76, ( Scriptores Syri, series 
secunda, tomus 92), Romae 1915, 96. 

126 Timothy II, “On Holy Baptism” (section 19), 90-91; for a critical 
evaluation of the text of Timothy II from a Western point of view, see W. De 
Vries, Sakramententheologie bei den Nestorianern, 183-186. 

127 Cf. Moses Bar Kepha, “Explanation of the Mysteries of Baptism”, 13- 
14. 

128 J. Chalassery, The Holy Spirit and Christian Initiation in the East Syrian 
Tradition, 122. 

129 S. P. Brock, The Holy Spirit in the Syrian Baptismal Tradition, 64. 
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With regard to the gift of the Holy Spirit the “Joint 
Communique of the Fourth Non-official Syriac Consultation on 
Sacraments”, which expresses the current common position of all 
the Churches of the Syriac tradition. Catholic and non Catholic, 
affirms the following: 

In the case of both the Baptismal Rite and the Eucharistic 
Mysteries it is important to treat the rite as a whole, and not as 
distinct units in an excessively analytical manner: thus it is 
misleading to try to isolate particular moments when (for 
example) the gift of the Spirit is conferred in Baptism, or 
whether it is the Institution Narrative or the Epiclesis which 
effects the consecration. 130 

Evidently this is a compromise formula accepted by the 
representatives of all Churches of the Syriac tradition, because of 
the evident difficulty to attribute the gift of the Holy Spirit to the 
post-baptismal anointing. After the addition of the said anointing 
some attempts were made to connect it with the gift of the Holy 
Spirit, only as a kind of completion and perfection, but without 
rejecting the earlier teaching about the gift of the Holy Spirit in the 
act of baptism. 

Any way the Churches of East Syrian tradition cannot 
attribute the gift of the Holy Spirit to the post-baptismal anointing, 
added only in the seventh century. If this is done, it would mean 
that for long seven centuries the Christian faithful of these 
Churches, including St Ephrem (the harp of the Spirit), never 
received the Holy Spirit. The East Syrian liturgical texts and 
commentators generally presuppose the reception of the Holy 
Spirit in baptism, attributing to the last anointing, only a function 
of perfection or completion. The holy baptism which turns natural 
human beings into adopted sons of God and temples of the Holy 
Spirit is one of the inscrutable divine mysteries and it would be 
better not to attribute to any single element of rite the power of 
conferring the Holy Spirit. 


130 “Joint Communique of the Fourth Non-official Syriac Consultation on 
Sacraments”, in Pro Oriente, Syriac Dialogue, vol. 4, Vienna 2001, 120. 
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5. Christian Initiation according to the Syro-Oriental 
Tradition among the St Thomas Christians in India 
(52-1600) 

As we have already seen, the rite of Christian initiation in the 
apostolic community of Jerusalem consisted of immersion in the 
water “in the name of Jesus” or in the name of the Holy Trinity, 
reception of the Holy Spirit and participation in the “breaking of 
the bread”. Now we examine the rite of Christian initiation of the 
St Thomas Christians in India from the apostolic times until the 
arrival of the Portuguese missionaries. 

5.1. The Rite of Apostle St Thomas 

According to the vigorous, living and constant tradition, the 
Apostle Thomas, who confirmed his faith in the Risen Lord 
proclaiming him Lord and God (Jn 20: 28), reached South India in 
the middle of the first century, disseminated the Christian faith 
there. It can be reasonably assumed that St Thomas administered 
baptism (Christian initiation) and formed the first Christian 
communities in India. 

Although there are no historical documents available on the 
rite of Christian initiation in India in the early centuries, it can be 
reasonably presumed that St Thomas celebrated the primitive 
baptismal liturgy (the only one existing at that time) as did all the 
other apostles and the early disciples in Jerusalem. He would have 
recited the Christological or Trinitarian formula in Aramaic (a 
dialect of Syriac), the common language in Palestine at the time of 
Christ, at the moment of immersion of the candidates in the water, 
according to the common way of administering baptism in the 
early centuries. With immersion and other related acts the 
candidates were fully incorporated into the Church with the new 
birth and the reception of the Holy Spirit. 

For the Indian Christians, St Thomas might have also 
celebrated the Eucharistic liturgy, according to the primitive rite of 
Jerusalem (the only one existing at that time) as did all the apostles 
and the first Christians at Jerusalem. He might have said the 
liturgical prayers in Aramaic (Syriac), the ordinary language of 
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Palestine during the time of Christ. “As regards the Eucharist, ‘the 
breaking of bread’, Thomas must have acted in the same manner as 
Christ did at the Last Supper and as Thomas along with the other 
apostles and the Jewish nucleus of the new Church celebrated his 
memorial in Jerusalem”. 131 

The Acts of Thomas, although an apocryphal of New 
Testament, originally written in Syriac in the third century, gives 
some information on the rite of Christian initiation of the 
Thomistic tradition, which is embodied in the East Syrian heritage. 
The Acts, which narrate the preaching of St Thomas the Apostle in 
India, culminating in his martyrdom pierced by a lance on the 
orders of King Misdaeus, contain five descriptions of the 
celebration of Christian initiation by the Apostle on different 
occasions. According to these accounts, the essential elements of 
initiation are: anointing with holy oil, immersion in natural water 
in the name of the Father and of the Son and of the Holy Spirit, and 
the celebration of the Eucharist, with the reception of Holy 
Communion. 132 Both the order of the ceremonies and the essential 
elements of this rite correspond to the ancient rite of Christian 
initiation in the Syriac tradition in the third century. 

5.2. Development of Thomistic Liturgy as the East Syrian 
Tradition 

Cultural and commercial relations existed between South 
India and Persia from very early times, even before the dawn of the 


131 Cf. A. D. Mattam, Forgotten East'. Mission, Liturgy and Spirituality of 
the Eastern Churches, Satna2001, 143-162. 

132 Cf. Acts of Thomas, chapters 25-27, 49, 121, 132-133, 157-158; A. F. J. 
Klijn, The Acts of Thomas: Introduction, Text, and Commentary, second revised 
edition, Leiden-Boston 2003, 70-84,123-124, 206-207, 214-216, 240-243; cf. also 
B. Varghese, Les onctions baptismales dans la tradition syrienne, 3-15; J. 
Chalassery, The Holy Spirit and Christian Initiation in the East Syrian Tradition, 
24-34; for a deep and detailed study, see J. F. Mekkattukulam, L'initiation 
chretienne selon les Actes de Thomas: I'unite liturgique et theologique du don de 
l'“ontion-bapteme-eucharistie”: etude historique, liturgique et theologique des 
cinq recits d'initiation chretienne selon les versions syriaque et grecque des Actes 
de Thomas, Lille 2007, 57-639. 
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Christian era. Until the rise of Islam, Aramaic or Chaldean (Syriac) 
was the commercial language of the East, including South India. In 
addition to such commercial relationships, there emerged a 
spiritual bond between the Churches in the Persian Empire and 
those in South India due to the direct or indirect apostolate of St 
Thomas. According to ancient tradition, Addai, the disciple of St 
Thomas, founded the Church in Edessa and Addai’s disciple Mari 
evangelised Seleucia-Ctesiphon. The Church in Persia holds that St 
Thomas visited Persia on his way to India and founded the first 
Christian community there. 

Thus the commercial, cultural and linguistic relationship as 
well as the mutual collaboration and harmony that had existed 
between India and Persia since the pre-Christian era were ratified 
and reinforced by the new spiritual bond effected by the filial 
veneration of the Churches in these countries towards the Apostle 
Thomas. Naturally Thomas and his disciples must have introduced 
the same ‘apostolic liturgy’ wherever they evangelized and 
disseminated the Christian faith. Therefore, the Church of St 
Thomas Christians in India together with the other Thomistic 
Churches possessed the same Thomistic liturgical nucleus and 
spiritual heritage. 

Christian liturgies gradually developed into full-fledged and 
well-defined liturgical traditions, having their own distinct and 
specific identity and formulas of prayer, only in the great Christian 
centres such as Alexandria, Antioch, Rome, Edessa (later Nisibis), 
Constantinople, and, there too, only after a long and complex 
historical process. Those Churches which did not develop proper 
liturgies spontaneously received them from other Churches . 133 
Thus, for example, many peoples throughout the world have 
received the Roman liturgy, while thirteen Eastern Catholic 


133 Cf. R. Taft, “The Missionary Effort of the East Syrian Churches as an 
Example of Inculturation”, in Congregazione per le Chiese Orientali, Le Chiese 
Orientali e la Missione in Asia , Citta del Vaticano 1998, 37-38; A. G. Martimort, 
The Church at Prayer, vol. 1, Collegeville 1986, 27-43; P. Maniyattu, “Foreign 
Interventions in the Liturgical Traditions”, in P. Pallath, ed.. Catholic Eastern 
Churches, Heritage and Identity, Rome 1994, 178-186. 
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Churches and more than thirty Orthodox Churches celebrate the 
liturgy of St John Chrysostom and St Basil according to the 
tradition of Constantinople. 

Among the Thomistic Churches, Edessa (later Nisibis) was a 
stronghold of Christianity and a. famous theologico-liturgical centre 
that produced many saintly Fathers, theologians and monks, as 
well as the matrix of a rich ecclesial tradition, later denominated 
the East Syrian tradition . 134 In contrast, the Church of St Thomas 
Christians in India, in the beginning a “pusillus grex” living in the 
midst of a non-Christian multitude, had neither theological centres, 
nor Fathers, nor organized monastic life, nor eminent Christian 
writers, spiritual masters or theologians. In these circumstances 
they could not have perfected the liturgy bequeathed to them by 
their Apostle Thomas . 135 

Consequently, they spontaneously received and organically 
assimilated into their Thomistic liturgical nucleus the liturgical 
developments that were taking place in their sister Thomistic 
Churches. Thus, the East Syrian tradition, the fruition of the “pure 
original Asian Christianity” on Asian soil itself without being 
much influenced by the Western or the Hellenistic culture, 
gradually became the common heritage of all the Thomistic 
Churches. It goes without saying that the St Thomas Christians in 
India did not depend on other Thomistic Churches for their original 
Thomistic liturgical nucleus, but only for its perfection and organic 
development. 

From what we have seen it is evident that the basic liturgical 
tradition of the Church of St Thomas Christians was the East 
Syrian or Chaldean tradition; Their liturgical language was Syriac, 
a form of Aramaic, namely the language of Our Lord, in which, as 
these Christians were certain, St Thomas had celebrated the 
sacraments of initiation in India and bequeathed to them other rites 


134 A. D. Mattam, Forgotten East, 119-134; S. Rassam, Christianity in Iraq, 
Herefordshire 2010, 51-56; K. E. McVey, Ephrem the Syrian: Hymns, New York 
1989,5-28. 

135 There is no evidence to show that the St Thomas Christians had 
developed a liturgy in any Indian language. 
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and prayers. A letter written by three lay Christian leaders to Pope 
Gregory XIII in 1578 expresses the self-awareness of the St 
Thomas Christians concerning their liturgy: 

O, Supreme Pastor of all the faithful of Christ our God, we, your 
unworthy and sinful sons of India, inform Your Charity that we 
have been Christians from the time of Saint Thomas, a disciple 
of Our Lord. Thus we have become sharers of the Baptism, 
sacraments and the Body of Our Lord. Our prayers are in Syriac 
or the Chaldean language, which has been handed on to us by 
our Lord St Thomas, and we and our predecessors have been 
taught this language. Our bishops and archbishops have always 
been sent to us from among the Assyrians of the East, and the 
ordination to the priesthood and to the diaconate has been 
conferred on us by them . 136 

The St Thomas Christians were fully convinced that their Syriac 
liturgy came directly from St Thomas and not from the Babylonian 
or Assyrian Church. As mentioned above, the Indian Christians 
depended on their sister Churches only for the organic 
development of their liturgy. Thomas Paremmakkal (1736-1799), 
in responding to the missionaries who sent accusations to Rome 
against the St Thomas Christians, manifested the conviction of 
these Christians concerning their rite: 

We are Syrians. From the time the Apostle Thomas was in our 
country and gave us the treasure of the holy faith, we have been, 
until today, without any break, performing our ecclesiastical 
ceremonies and practices in the Syriac rite. Your predecessors 
tried their best to change this ancient rite of ours. But they 
realized they could not . 13 

The Congregation for the Oriental Churches rightly affirms: 


136 S. Giamil, Genuinae Relationes inter Sedem Apostolicam et Assyriorum 
Orientalium seu Chaldaeorum Ecclesiam, Romae 1902, 85. 

137 The Varthamanappusthakam, written in Malayalam by T. Paremmakkal, 
Engl, tr., P. J. Podipara, OCA 190, Rome 1971, 247. The expression “Syrians” 
simply signifies those who use the Syriac liturgy. Since the liturgical language of 
the St Thomas Christians was Syriac, they were often called Syrians or Suriani 
(Catholics). 
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According to a venerated tradition, the Apostle Thomas was sent 
to proclaim the Gospel, and the St Thomas Christians became 
members of the large family of the Syro-Oriental Churches, one 
of the five ancient Oriental traditions, which continue to exist to 
this day (CCEO c. 28 § 2). To this faith, these traditions, the 
fathers of the Syro-Malabar Church remained faithful”. 138 

In fact, the St Thomas Christians celebrated the divine liturgy and 
the sacraments in the East Syrian rite and lived their faith in 
harmony with this basic tradition with great devotion and 
marvellous concord until the arrival of the Western missionaries in 
the sixteenth century. 

5.3. Unity of Christian Initiation among the St Thomas 
Christians until the XVI Century 

Because of various canonical and ecclesial reasons from the 
fourth century onwards the Church of St Thomas Christians began 
to be governed by Chaldean bishops. Patriarch Iso’yahb III (647- 
658) constituted the Indian Church as an autonomous metropolitan 
Church, coming directly under the catholicos-patriarch. 139 From 
that time on the hierarchy of the Indian Church was headed by a 
metropolitan of all India, 140 who had jurisdiction over the whole of 
India. Patriarch Timothy I (780-823) confirmed the provision of 
Iso’yahb III and reserved the right to ordain the metropolitan of all 
India to the patriarch himself. 141 In brief the Chaldean patriarch 
was the canonical head of the St Thomas Christians. 


138 Congregatio pro Ecclesiis Orientalibus, “Fundamental Orientations 
concerning the Syro-Malabar Liturgy”, Prot. N. 200/93, 16 March 1998, no. II, 2; 
Synodal News, no. 12 (December 1998) 14. 

139 Cf. S. H. Moffett, A History of Christianity in Asia, Volume I: 
Beginnings to 1500, New York 1998, 257 & 269; J. Kollaparambil, “Sources on 
the Hierarchical Structure of the St Thomas Christian Church in the Pre-Diamper 
Period”, in B. Puthur, ed., The Life and Nature of the St. Thomas Christian 
Church in the Pre-Diamper Period, Kochi 2000, 167-168. 

140 J. Kollaparambil, “Sources on the Hierarchical Structure of the St 
Thomas Christian Church”, 168; The Sources of the Syro-Malabar Law, 111-115. 

141 Cf. The letter of the Patriarch to the archdeacon, head of the faithful in 
India, Corpus Scriptorum Christianorum Orientalium 168, Luvain 1957, 121; 
partial Engl, tr., J. Kollaparambil, “Sources on the Hierarchical Structure of the St 
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It can be affirmed with certainty that the Indian Church, 
governed by the Chaldean bishops from the fourth century and 
canonically considered an autonomous ecclesiastical province 
under the authority of the Chaldean Patriarch, for the Christian 
initiation faithfully followed the theology, liturgy and discipline of 
East Syrian tradition until the sixteenth century, although with 
some local variations and cultural adaptations. Christian initiation, 
which consisted of the joint celebration of the sacraments of 
baptism and chrismation by the priest, was completed with the 
administration of Communion to neophytes. 

This is also evident from the Order of Baptism of the Catholic 
Chaldean Bishop Mar Joseph Sulaqa, metropolitan of the St 
Thomas Christians from 1555 to 1569. He was accused of 
Nestorian heresy and twice deported to Lisbon and then to Rome 
during his governance of the Malabar Church. He died in Rome in 
1569 after proving his authentic catholic faith and total obedience 
to the Roman Pontiff. After his death, eighteen Syriac manuscripts, 
among which the Order of Baptism (together with an Arabic and a 
Persian manuscript) were transferred to the Apostolic Library of 
Vatican. 142 Joseph Louis Assemani published the Order of Baptism 
of Mar Joseph, the Syriac manuscript (Vatican Syriac Codex 65) 
divided into three parts such as catechumenate, baptism and 
confirmation, accompanied by a Latin translation, in Rome in the 
years 1749-1750. 143 The Order of Baptism of Mar Joseph, which 
manifests the structure, prayers and ceremonies of the traditional 


Thomas Christian Church”, 168; The Sources of the Syro-Malabar Law, 120-121; 
see also P. J. Podipara, The Hierarchy of the Syro-Malabar Church, Alleppey 
1976, 31; The Thomas Christians, London-Bombay 1970, 65-66; S. H. Moffett, A 
History of Christianity in Asia, 353. 

142 For more information about Mar Joseph, see G. Beltrami, La Chiesa 
caldea nel secolo dell’unione, Roma 1933, 86-94; E. Tisserant, Eastern 
Christianity in India, Bombay 1957, 38-41 & 175; P. J. Podipara, The Hierarchy 
of the Syro-Malabar Church, 65-67 & 77. 

143 Although we have already cited this work, here full details are provided: 
J. L. Assemanus, Codex liturgicus Ecclesiae universae, liber I, De Catechumenis, 
Romae 1749, 174-201; liber II, De Baptismo, Romae 1749, 211-213; liber III, De 
Confirmatione, Romae 1750, 136-145 
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East Syrian baptismal rite, though with a few variations caused by 
the Western influence, confirms the fact that the same rite was used 
among the St Thomas Christians at that time. 

In tune with the common tradition of the Eastern Churches, 
and in particular with the East Syrian tradition, among St Thomas 
Christians baptism was administered by triple immersion with the 
pronunciation of the Trinitarian baptismal formula in the passive 
form. 144 In relation to the married priests and the role of their wives 
Francis Ros explicitly wrote: “These wives of the clerics used to 
assist at the baptism of women, stripping them and then dressing 
them in their manner; for they used to baptize men and women 
nude by immersion into water”. 145 

Of course there was also the post-baptismal anointing which 
corresponded to the sacrament of confirmation in the West. 
Describing baptism, Ros stated clearly: “In the baptism they were 
using also the holy oil, with which they anointed the baptized on 
the chest before baptism and on the head after baptism. The said oil 
was blessed by the same priest as was baptizing”. 146 At that time in 
the East Syrian tradition the post-baptismal anointing, together 
with the imposition of hands and the prescribed prayers constituted 
the sacrament equivalent to confirmation in the Western tradition. 
With the post-baptismal anointing rite, performed as a continuation 
of baptism, the baptized were fully immersed in the mystery of 
Christ and perfected by the gift of the Holy Spirit. Hence it is 


144 Cf. Synod of Diamper, session IV, decree 1; Order of Baptism of the 
Chaldean bishop Mar Joseph Sulaqa, Metropolitan of the St Thomas Christians, 
following the latinized Chaldean Catholic tradition provides the active form, J. L. 
Assemanus, Codex liturgicus, liber II, 211-212. 

145 F. Ros, “Relaqao sobre a Serra”, written in 1604, British Library MS 
Add. 9853, ff. 86-99, original text with Engl, tr., “A Report on the Serra”, in G. 
Nedungatt, ed., The Synod of Diamper Revisited, Rome 2001, 329. Francis Ros 
was bom in 1557 in Gerona, Spain and entered in the Society of Jesus in 1575. He 
arrived in India in 1583 and was sent to Malabar, where he studied Malayalam 
and Syriac. After the Synod of Diamper, Ros was nominated the first Latin 
Bishop of the St Thomas Christians in 1599. He governed the Church for 23 
years, until his death on 18 February 1624. 

146 F. Ros, “Rela?ao sobre a Serra”, 329. 
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certain that the sacrament of confirmation existed among the St 
Thomas Christians as it was found in the East Syrian tradition at 
that epoch. 147 

Christian initiation was completed with the administration of 
the Co mm u ni on to adults and children. Neophyte children, who 
received Communion after the post-baptismal anointing, continued 
to do so at every opportunity, even though they had not reached the 
age of reason. The afore-cited well-informed Jesuit missionary 
Francis Ros categorically affirmed: “Grown-ups and all children 
without any distinction used to receive the Communion”. 148 As we 
will see in chapter three, the changes made by the Western 
missionaries from the sixteenth century onwards, as well as the 
acts and decrees of the Synod of Diamper (1599) prove without 
any reasonable doubt that among the St Thomas Christians, 
Christian initiation according to the East Syrian rite consisted of a 
single and unique celebration, in which the candidates received the 
sacraments of baptism, confirmation and Eucharist. 


147 Cf. Order of Baptism of the Chaldean bishop Mar Joseph Sulaqa, 
Metropolitan of the St Thomas Christians, J. L. Assemanus, Codex liturgicus, 
liber III, 136-145. 

148 F. Ros, “Relagao sobre a Serra”, 331. 
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SEPARATION OF THE SACRAMENTS OF 
CHRISTIAN INITIATION IN THE WEST 
AND THE INTRODUCTION OF THE NEW 
DISCIPLINE IN THE CATHOLIC EAST 


Introduction 

In this chapter, after briefly considering the unity of Christian 
initiation in the West in the first thirteen centuries, we examine the 
gradual separation of confirmation from baptism, the progressive 
development of the former as a separate and autonomous rite, as 
well as the total dissociation of first Communion from the other 
two sacraments. We also devote our attention to the final 
disintegration of Christian initiation, ratified by the Council of 
Trent and perpetuated in the entire West through the subsequent 
unification of rites. Then we consider how the new Western 
discipline concerning Christian initiation was introduced also in 
Eastern Catholic Churches, in full communion with Rome. 

1. Unity of Christian Initiation in the West until the XIII 
Century 

As in the East, so also in the West, according to the original 
common tradition of the Church, in the early centuries the three 
sacraments of Christian initiation - baptism, confirmation and 
Eucharist - formed a unit and were administered during a single, 
progressive liturgical celebration. For historical and cultural 
reasons this practice was abandoned by the Western Church and 
thereafter the baptismal initiation began to be given to children at 
various times. The old custom was preserved rather intact and 
uninterrupted in the East. 1 Regarding the unity of the sacraments of 


1 Cf. Joint International Commission, Faith, Sacraments and the Unity of 
the Church, Information Service 64 (1987) 86-87; Enchiridion Oecumenicum III, 
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Christian initiation in the early centuries and their gradual 
separation, the Catechism of the Catholic Church states: 

In the first centuries confirmation generally comprised one 
single celebration with baptism, forming with it a “double 
sacrament,” according to the expression of St. Cyprian. Among 
other reasons, the multiplication of infant baptisms all through 
the year, the increase of rural parishes, and the growth of 
dioceses often prevented the bishop from being present at all 
baptismal celebrations. In the West the desire to reserve the 
completion of baptism to the bishop caused the temporal 
separation of the two sacraments. The East has kept them united, 
so that confirmation is conferred by the priest who baptizes. But 
he can do so only with the “myron” consecrated by a bishop. 2 

In the early years as in the East, also in the West, different ritual 
structures existed for Christian initiation. Already in the third 
century in the Western Churches a post-baptismal hand laying and 
an anointing related to the gift of the Holy Spirit were added after 
triple immersion in the baptismal font. In the strong North African 
Church the post-baptismal part of Christian initiation consisted of 
anointing with oil or chrism with signing of the cross and hand¬ 
laying by the celebrant, whether he is a priest or a bishop, and 
finally the reception of the Eucharist. 3 Similarly in the non Roman 
West, according to the Spanish, Ambrosian and Gallican rites there 
existed only one post-baptismal anointing with chrism, 
administered by the celebrant, whether he was a bishop or a priest. 
After the post-baptismal anointing, not reserved to a bishop, the 
initiation rite was concluded with the reception of Holy 
Communion. 4 


nos. 1799 e 1803; Congregation for the Eastern Churches, Instruction for 
Applying the Liturgical Prescriptions of the Code of Canons of the Eastern 
Churches, Vatican City 1996 (n. 42), 38-39. 

2 Catechism of the Catholic Church, no. 1290. 

3 M. E. Johnson, The Rites of Christian Initiation, 83-93 and 221-229; E. 
Ferguson, Baptism in the Early Church, 340-345,351-355 & 778-789. 

4 M. E. Johnson, The Rites of Christian Initiation, 233-245; P. De Clerck, 
«La Confirmation dans l’Eglise catholique romaine au long du premier millenaire: 
la fracture de l’initiation chretienne», in C. Braga (ed.). Chrismation et 
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In the Roman Church alone, after baptism by triple 
immersion, there existed two post-baptismal anointings: an 
anointing with chrism by presbyter immediately after emersion 
from water and then a hand-laying prayer by the bishop invoking 
the Holy Spirit and anointing by the bishop, with the sign of the 
cross and a kiss of peace, obviously in a single ceremony. Hence, 
after immersion and anointing by the priest, the candidates were 
brought to the bishop for the final part of the ceremony. The 
initiation rite always ended with the reception of the Eucharist 
without any distinction of adults or infants. 5 

For the first twelve centuries as in the East, so also in the 
West Christian initiation was one unique rite, according to which 
baptism and confirmation were administered in a single ceremony, 
at the end of which communion was also given both to infants and 
adults. Hence until the thirteenth century whether the candidate for 
ini tiation was an infant or a an adult the rites of baptism, 
confirmation and first Communion were celebrated together in all 
the Christian Churches. 6 

As we have seen, in Rome alone there were two post- 
baptismal anointings and a growing tendency to reserve post- 
baptismal hand-laying and the second anointing to a bishop, while 
in all other Churches in the West itself the entire Christian 
initiation was conducted by priests using the chrism blessed by the 
bishop, for the final anointing. As regards the Roman custom and 
the historical development of confirmation as a separate sacrament 


confirmation: questions autour d'un rite post-baptismal, conferences Saint-Serge 
Ll'Ve semaine d'etudes liturgiques, Paris, 25-28 juin 2007, Roma 2009, 68-70. 

5 Cf. Hypolitus of Rome (c. 215), The Apostolic Tradition, chapter 21, in 
Sources Chretiennes 11, Paris 1968, 80-95; for details, M. E. Johnson, The Rites 
of Christian Initiation, 96-111; P. A. Muroni, L’ordine dei sacramenti 
dell’iniziazione cristiana, 30-34; E. Ferguson, Baptism in the Early Church, 332- 
333 & 756-768; P. De Clerck, «La Confirmation dans l’Eglise catholique 
romaine”, 65-68. 

6 For details, P. A. Muroni, L’ordine dei sacramenti dell’iniziazione 
cristiana, 29-57; Cf. M. E. Johnson, The Rites of Christian Initiation, 159-200 e 
219-246. 
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in the Western Church the Catechism of the Catholic Church 
affirms: 

A custom of the Roman Church facilitated the development of 
the Western practice: a double anointing with sacred chrism 
after Baptism. The first anointing of the neophyte on coming out 
of the baptismal bath was performed by the priest; it was 
completed by a second anointing on the forehead of the newly 
baptized by the bishop. The first anointing with sacred chrism, 
by the priest, has remained attached to the baptismal rite; it 
signifies the participation of the one baptized in the prophetic, 
priestly, and kingly offices of Christ. If baptism is conferred on 
an adult, there is only one post-baptismal anointing, that of 
Confirmation. 7 

As the Catechism indicates the first post-baptismal anointing has 
always remained attached to baptism, while the last part of the 
Roman ceremony by the bishop would gradually break away from 
the unitary rite of Christian initiation, become a separate rite called 
confirmation, which would be later prescribed for the entire 
Western Church. 

2. Emergence of Scholastic Theology and the Separation 
of Confirmation from Baptism in the West 

With the emergence of scholasticism, from the twelfth 
century onwards the Aristotelian philosophy was officially adopted 
in the West to explain theological truths and the sacramental 
mystery. The Aristotelian hylomorphic theory was in fact applied 
to the seven sacraments, clearly distinguishing their matter and 
form and precisely determining the exact moment of their 
actualization. The matter is the material element used for each 
sacrament, while the form consists of a prayer, the pronunciation of 
which determines the matter. Each sacrament comes into being, 
when the respective matter and form are joined together by the 
proper minister with the intention of doing what the Church does. 8 


7 Catechism of the Catholic Church, 1291. 

8 Cf. The Christian Faith, nos. 1303, 1307, 1321 & 1325; Enchiridion 
symbolorum, 1262, 1312, 1611 &2328. 
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According to the strict scholastic tradition the form of words 
must be pronounced audibly, so that they are externalized. A 
purely interior recitation of the form would be insufficient. 9 
Obviously any defect in the matter or variation in the exact form 
renders a sacrament invalid or inexistent. 

After the emergence of scholastic system, the sacramental 
theology was limited to precisely determining the divine 
institution, the matter, the form, the minister and the recipient of 
each sacrament. The role and action of the Holy Spirit, the real 
“minister” of all the sacraments, were obfuscated in the West by 
the application of Aristotelian philosophical categories. The 
Sacraments come into being, ex opere operato, namely from the 
work worked, at the moment when the minister pronounces the 
specific form of these sacraments over the proper matter with the 
intention of doing what the Church does. The intrinsic efficacy of 
the sacrament does not depend on the worthiness of the minister. 10 

The sacrament of confirmation administered together with 
baptism did not appear as a true and proper sacrament. Hence 
according to the scholastic theology there arose the necessity to 
determine the matter, the form and the minister of this sacrament 
and to develop a separate rite. In the early years for the post- 
baptismal anointing and hand-laying different simple prayers and 
formulas were used. As Pope Paul VI affirms, in the West the 
words of the rite of confirmation, 

were not defined until the twelfth and thirteenth centuries. But in 
the twelfth century Roman Pontifical the formula which later 
became the common one first occurs: ‘I sign you with the sign of 
the cross and confirm you with the chrism of salvation. In the 
name of the Father and of the Son and of the Holy Spirit. 11 


9 P. Hafther, The Sacramental Mystery, 15. 

10 Cf. P. Hafther, The Sacramental Mystery, 12-20. 

11 Paul VI, apostolic constitution on Confirmation, Divinae consortium 
naturae, 15 Augusti 1971, AAS 63 (1971) 663; The formula can be found in M. 
Andrieu, he Pontifical Romain an Moyen-Age (tome 1), Le Pontifical Romain du 
Xlle siecle, Studi e Testi 86, Citta del Vaticano 1938, 247. 
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In accordance with the scholastic sacramental theology of 
matter and form in his Summa Theologiae Thomas Aquinas (1225- 
1274) defined chrism as the proper sacramental matter of 
confirmation, bishop as its minister and the formula of the 
aforementioned Roman Pontifical of the twelfth century, “I sign 
you with the sign of the cross and I confirm you with the Chrism of 
salvation, in the name of the Father and of the Son and of the Holy 
Spirit” as its proper form. 12 It is interesting to note that this formula 
which the Latin Church used until 1971, when Pope Paul VI 
adopted the fourth century Eastern Byzantine formula, there was 
no mention of the Holy Spirit. 

In the XIII century in Rome the last part of the Christian 
initiation, namely the second post-baptismal anointing with chrism 
and the hand-laying gradually developed as a separate rite called 
confirmation and its administration was reserved to the bishops. 
However in all non-Roman Western traditions, like the Spanish, 
Ambrosian and Gallican rites even at that time there did not exist a 
second post-baptismal anointing, and whoever presided at the rite, 
whether a bishop or a presbyter, presided at the entire rite, 
including the single post-baptismal anointing and hand-laying, 
which constituted the sacrament of confirmation. 13 

In the thirteenth century there appeared two important 
Pontificals: the Pontifical of the Roman Curia, prepared in 1210 
under Pope Innocent III (1198-1216) for use in the papal curia and 
in the Churches directly dependent on the Holy See and the 
Pontifical of Guillaume or William Durand, bishop of Mende in 
southern France, prepared in 1295 originally for use in his diocese, 
but later it had a wide diffusion and formed the basis and model of 
all other pontificals until Vatican II. 14 These two pontificals 


n See Summa Theologiae III, q. 72; cf. P. De Clerck. «La Confirmation 
dans l’Eglise catholique romaine”, 72-73; M. E. Johnson, The Rites of Christian 
Initiation, 249. 

13 For details, M. E. Johnson, The Rites of Christian Initiation, 233-245. 

14 See, M. Andrieu, Le Pontifical Romain au Moyen-Age (tome II), Le 
Pontifical de la Curie Romaine au XHIe siecle, Studi e Testi 87, Citta del 
Vaticano 1940 and Le Pontifical Romain au Moyen-Age (tome III), Le Pontifical 
de Guillaume Durand, Studi e Testi 88, Citta del Vaticano 1940; for more 
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containing the rites and ceremonies reserved to bishops, have a 
specific importance for our theme, because in these books an 
independent and proper rite of confirmation, completely separated 
from baptism and reserved to bishops appeared for the first time. 15 
Gradually the rite of confirmation disappeared from the ritual 
books of priests. Since confirmation became a sacrament of the 
bishops, obviously it was not possible for the priests to administer 
it at the moment of baptism. 

Thus in the West from the thirteenth century onwards 
confirmation began to be administered separately with a 
completely independent and autonomous rite. The main cause of 
the change was the desire to reserve the administration of 
confirmation to the bishop, whose visit in each parish of the 
diocese occurred with an interval of several years. Later the change 
also resulted in the distortion of the original order of the 
administration of the sacraments of initiation in some places, as 
pastors anticipated Communion with respect to confirmation, 
pending the passage of the bishop. 16 In the meantime there 
originated also the practice, sanctioned by local councils and 
synods, of administering baptism to children, immediately after the 
birth or on the days immediately following, since it was considered 
necessary for salvation, while confirmation was given only to those 
who had reached the age of reason. 17 

Even at that time no one denied the fact that in baptism the 
Christian faithful received the Holy Spirit. Hence in the Middle 


information, P. A. Muroni, L ’ordine dei sacramenti dell’iniziazione cristiana, 40- 
43. 

15 Cf. M. Andrieu, Le Pontifical Romain au Moyen-Age (tome II), Le 
Pontifical de la Curie Romaine au Xffle siecle, 452-453; Le Pontifical Romain au 
Moyen-Age (tome III), Le Pontifical de Guillaume Durand, 333-335. 

16 P. A. Muroni, L’ordine dei sacramenti dell’iniziazione cristiana, 57; for 
the gradual separation of Baptism from Confirmation, see M. E. Johnson, The 
Rites of Christian Initiation, 247-267; D. Borobio, La iniciacion cristiana, 142- 
148 e 432-439; P. De Clerck, “La Confirmation dans l’Eglise catholique 
romaine”, 70-74. 

17 Cf. P. A. Muroni, L’ordine dei sacramenti dell’iniziazione cristiana, 59- 


87 . 
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Ages there was also the necessity to clarify the significance of the 
separate sacrament of confirmation. The power of the sacrament of 
confirmation was interpreted as the gift of the Holy Spirit for 
strength and Christian maturity. In baptism the Holy Spirit was 
given for grace, while in confirmation the Spirit was given for 
struggle and combat. In other words the rite of confirmation 
rendered the faithful soldiers of Christ, granting them power and 
strength for engaging in the spiritual battle against the enemies of 
Christ and the Christian faith. 18 

Hence from the norm which reserved the administration of 
confirmation to bishops, practically resulted the separation of the 
said sacrament from baptism, ordinarily administered by priests. 
From the middle of the thirteenth century the existence of seven 
sacraments was recognized by the Church, thus counting 
confirmation as an independent sacrament. At the Council of 
Lyons in 1274, it was stated: “The same Holy Roman Church also 
holds and teaches that there are seven sacraments of the Church”. 19 
After referring to baptism, the same Council stated: “another one is 
the sacrament of confirmation, which bishops confer by the laying 
on of hands, anointing those who are bom again with chrism”. 20 
The Council indicated that unlike baptism administered by priests, 
confirmation is another separate sacrament, conferred by bishops. 


18 Cf. M. E. Johnson, The Rites of Christian Initiation, 253-255; 
Surprisingly enough this mediaeval concept of “soldiers of Christ”, later 
abandoned by the Latin Church, appeared in the Syro-Malabar Ritual of i nfan t 
baptism in 2005. During the imposition of hands the priest prays, “Empower him 
(her), being filled with divine Spirit, through the imposition of hands, to live as a 
brave soldier...”. It is worth noting that this prayer is addressed to infants of eight 
days old. The Sacraments of the Syro-Malabar Church, 81. The Latin Church has 
never used this concept in connection with infant confirmation. 

19 The Second Council of Lyons, “Profession of Faith of Emperor Michael 
Paleologus”, The Christian Faith, no. 28; Enchiridion Symbolorum, no. 860. 

20 The Second Council of Lyons, “Profession of Faith of Emperor Michael 
Paleologus”, The Christian Faith, no. 28; Enchiridion Symbolorum, no. 860. 
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3. Separation of First Communion from Christian Initiation 

According to the common tradition of all the Churches, after 
baptism and confirmation the neophytes also received Communion, 
the crowning and apex of Christian initiation. The pattern of 
administration of the sacraments which developed very early in the 
Church 

reveals how the Church understood the various stages of 
initiation as accomplishing, theologically and liturgically, 
incorporation into Christ by entering into the Church and 
growing in Him through communion in his Body and his Blood 
in this Church. 21 

This early pattern surely included “The celebration of the holy 
Eucharist during which the newly baptized and confirmed were 
admitted to the full participation in the Body of Christ”. 22 The 
Catechism of the Catholic Church confirms: 

Having become a child of God clothed with the wedding 
garment, the neophyte is admitted “to the marriage supper of the 
Lamb” 23 and receives the food of the new life, the body and 
blood of Christ. The Eastern Churches maintain a lively 
awareness of the unity of Christian initiation by giving Holy 
Communion to all the newly baptized and confirmed, even little 
children, recalling the Lord’s words: “Let the children come to 
me, do not hinder them”. 24 The Latin Church, which reserves 
admission to Holy Communion to those who have attained the 
age of reason, expresses the orientation of baptism to the 
Eucharist by having the newly baptized child brought to the altar 
for the praying of the Our Father. 


21 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, no. 39; Information Service 64 (1987) 86; Enchiridion Oecumenicum III, 
no. 1800. 

22 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, no. 44; Information Service 64 (1987) 86; Enchiridion Oecumenicum III, 
no. 1800. 

23 Mt 5: 14; cf Phil 2: 15. 

24 MOO: 14. 

25 Catechism of the Catholic Church, no. 1244. 
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As stated in the Catechism, the ancient common tradition to give 
Holy Communion to the neophyte children is still maintained in the 
Eastern Churches, while with the passage of time this practice was 
modified in the Latin Church, allowing admission to Holy 
Communion only to those who have reached the age of reason. 

However, from the dawn of Christianity until the thirteenth 
century even in the Latin Church all newly baptized Christians - 
both infants and adults - regularly completed their baptism into 
Christ by the immediate reception of first Communion either at the 
baptismal Eucharist or from the reserved Eucharist. 26 From the 
thirteenth century on, the practice of infant Communion at baptism 
began to disappear rapidly. The Lateran Council of 1215 imposed 
the obligation of receiving the sacrament of the Eucharist at least at 
Easter only to the faithful who had already reached the age of 
reason or discernment. The Council stated: 

All the faithful of either sex, after they have reached the age of 
discernment, should individually confess all their sins in a 
faithful manner to their own priest at least once a year [...]. Let 
them receive the sacrament of the Eucharist at least at Easter 
unless they think, for a good reason and on the advice of their 
own priest, that they should abstain from receiving it for a 
time. 

The Council imposed the obligation of confession and Communion 
at least once a year only on those who reached the age of 
discernment. Since then there was a gradual delay in the 
administration of Communion to children with the consequent 
result of its complete separation from the other sacraments of 
Christian initiation. In the encyclical Allatae sunt of 26 July 1755 
Pope Benedict XIV admitted that for many centuries the practice of 
administering the Eucharist to the newly baptized children was also 
prevalent in the Latin Church. The Pope wrote: 

For several centuries the practice prevailed in the Church of 
giving children the Eucharist after the sacrament of baptism. 


26 Cf. M. E. Johnson, The Rites of Christian Initiation, 262-265; D. 
Borobio, La iniciacion cristiana, 579-581. 

27 Decrees of the Ecumenical Councils, vol. 1,245. 
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This practice flourished as a simple custom and rite [...]• For the 
last four centuries, the Western Church has not given the 
Eucharist to children after baptism. But it must be admitted that 
the Rituals of the Eastern Churches contain a rite of Communion 

90 

for children after baptism. 

In 1775 Pope Benedict XIV stated that “for the last four centuries, 
the Western Church has not given the Eucharist to children after 
baptism”. Hence the Pope admits the fact that, the practice of 
ad mini stering Communion to children after baptism, is completely 
extinct in the Latin Church only in the thirteenth century. 

4. Council of Trent and the Ratification of the Separate 
Administration of the Sacraments of Christian Initiation 

The Council of Trent, announced by Pope Paul III on 19 
November 1544 and opened on 13 December 1545, was concluded 
by his successor Pope Paul IV after eighteen years. The Council 
covered three distinct periods, separated by three long intervals: 
1545-1548, 1551-1552 and 1562-1563. For the early sessions 
barely two dozen bishops and other clerics, mostly Italians were 
present. However, during the third and final period there was a 
good attendance of over two hundred bishops, genuinely 
representative of the Roman Catholic Church. Oriental bishops 
hardly participated in the Council. 29 

Our aim here is not to present the complete doctrine of the 
Council of Trent (1545-1563) on the sacraments of Christian 
initiation in a comprehensive manner, 30 but only to highlight some 


28 Benedict XIV, encyclical Letter Allatae sunt , On the Observation of 
Oriental Rites, 26 July 1755, no. 24; Bullarium III, pars 2, Romae 1847, 258-259; 
also in Codicis Iuris Canonici fontes, vol. 2, P. Gaspari (ed.), Romae 1924,463. 

29 Cf. N. P. Tanner, The Councils of the Church: A Short History, New 
York 2001, 77-87; Decrees of the Ecumenical Councils, vol. II, 657-659. 

30 For the detailed analysis of the Christian initiation according to the 
Council of Trent, see P. A. Muroni, L’or dine dei sacramend dell’iniziazione 
cristiana, 146-159; M. E. Johnson, The Rites of Christian Initiation, 362-366; D. 
Borobio, La iniciacion cristiana, 185-190; J. Lamberts, «La Confirmation dans 
I’Eglise catholique romaine du concile de Trente a nos jours», in C. Braga (ed.), 
Chrismation et confirmation: questions autour d'un rite post-baptismal. 
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relevant points pertaining to our theme, which piloted the changes 
made by Western missionaries even in Eastern liturgies. Against 
the protestant reduction of sacraments instituted by Christ into two, 
baptism and supper of the Lord, the Council definitively fixed the 
number of sacraments as seven, stipulating an anathema against 
those who claimed that the sacraments were more or less than 
seven. The Council in the seventh session, held on 3 March 1547 
and dedicated to the doctrine of the sacraments, stated: 

If anyone says that the sacraments of the New Law were not all 
v/ instituted by Jesus Christ our Lord; or that there are more or 
fewer than seven that is: baptism, confirmation, the Eucharist, 
penance, extreme unction, order and matrimony; or that any one 
of these is truly and properly a sacrament, let him be anathema. 31 

In this statement of anathema confirmation was counted as an 
independent and autonomous sacrament. So from the time of the 
Council if anyone had stated that confirmation was part of baptism 
or inseparably related to baptism he would have risked 
excommunication from the Catholic Church. 

The Council, practically confirmed the application of 
scholastic theology to the sacraments in general and the discipline 
of Christian initiation prevalent at that epoch. The Council evoked 
the sacrament of baptism in the two decrees against the protestant 
doctrines: the decree on original sin on 17 June 1546 and the 
decree on justification dated 13 January 1547. 32 At its seventh 
session on 3 March 1547 the Council promulgated fourteen canons 
on baptism, which basically condemned the errors of the 
Reformers and reiterated the contemporary Catholic doctrine. 33 As 
regards the doctrine on baptism the Council simply repeated the 


conferences Saint-Serge LIVe semaine d'etudes liturgiques, Paris, 25-28 juin 
2007, Roma 2009, 75-84. 

31 The Christian Faith, no. 1311; Enchiridion Symbolorum, no. 1601. 

32 The Christian Faith, 507-513 & 1924-1983; Enchiridion Symbolorum, 
nos. 1510-1516 & 1520-1583. 

33 The Christian Faith, 1420-1433; Enchiridion Symbolorum, nos. 1614- 


1627. 
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medieval theology, elaborated principally by St Thomas Aquinas, 
without any novelty. 34 

4.1. Solemn Approval of the Separation of Confirmation 

The Council enacted only three canons on the sacrament of 
confirmation, which reaffirmed the then Catholic doctrine on the 
separate identity, nature, matter and the minister of this sacrament. 
Against the Reformers, who did not recognize confirmation as a 
sacrament, but only as a simple ceremony or a form of catechesis, 
the Council asserted: 

If anyone says that confirmation of the baptized is a useless ^ 
ceremony, and not a true and proper sacrament; or that of old 
(one time) it was nothing more than a sort of catechesis in which 
those nearing adolescence gave an account of their faith before 
the Church; let him be anathema. 35 

Therefore the Council emphatically pointed out that confirmation 
is a true sacrament, independent and autonomous from baptism and 
from the other sacraments. Against the view of Reformers who 
judged the anointing with chrism almost a superstition, the Council 
stated: 

If anyone says that those who ascribe any power to the sacred 
chrism of confirmation are offending the Holy Spirit; let him be 
anathema. 36 

With the intention of remedying the errors of the Reformers a 
similar condemnation was formulated with respect to the minister 
of confirmation: 

If anyone says that the ordinary minister of holy confirmation is 
not the bishop, but any simple priest; let him be anathema. 37 


34 P. A. Muroni, L ‘ordine dei sacramenti dell'iniziazione cristiana, 154. 

35 The Christian Faith, no.1434; Decrees of the Ecumenical Councils, vol. 
II, 686; Enchiridion Symbolorum, no. 1628. 

36 The Christian Faith, no. 1435; Decrees of the Ecumenical Councils, vol. 
II, 686; Enchiridion Symbolorum, no. 1629. 

37 The Christian Faith, no. 1436; Decrees of the Ecumenical Councils, vol. 
II, 686; Enchiridion Symbolorum, no. 1630. 
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The doctrine of the Council on confirmation was primarily directed 
against the Reformers, but constituted a threat to the tradition of 
the Eastern Churches, which did not have a separate rite for the 
sacrament of confirmation, that was administered by priests, 
together with the baptism in the course of a single complex 
liturgical celebration. More than ever the anathema against the 
minister of confirmation adversely affected the Eastern discipline. 

After the Council, The Roman Catechism or the Catechism of 
the Council of Trent for Parish Priests was published in 1566, 
which advocated the absolute necessity of administering baptism to 
infants as soon as possible, since unlike confirmation, it was 
considered necessary for salvation. The Catechism states: 

The faithful are earnestly to be exhorted to take care that their 
children be brought to the church, as soon as it can be done with 
safety, to receive solemn baptism. Since infant children have no 
other means of salvation except baptism, we may easily 
understand how grievously those persons sin who permit them to 
remain without the grace of the sacrament longer than necessity 
may require, particularly at an age so tender as to be exposed to 
numberless dangers of death. 38 

From this time the tendency was to administer baptism as soon as 
possible, even on the day of birth itself, since it was considered 
necessary for the salvation of children, evidently in danger of 
death, because of their fragile nature. 

The Roman Catechism of 1566, which reiterated the 
sacramental doctrine of the Council of Trent, preferred to postpone 
confirmation, not necessary for salvation to a mature age: 

Here it is to be observed, that, after baptism, the sacrament of 
confirmation may indeed be administered to all; but that, until 
children shall have attained the use of reason, its administration 
is inexpedient. If it does not seem well to defer (confirmation) to 
the age of twelve, it is most proper to postpone this sacrament at 
least to that of seven years. 


38 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 2), 197. 
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Confirmation has not been instituted as necessary to salvation, 
but that by virtue thereof we may be found very well armed and 
prepared when called upon to fight for the faith of Christ; and 
for this conflict no one assuredly will consider children who as 
yet lack the use of reason to be qualified. 39 

According to the Catechism, confirmation should be administered 
to children between 7 and 12 years of age; so there is a clear 
separation of this sacrament from baptism, which was to be 
administered as soon as the children could be taken to the church, 
without being in danger, as they have “no other means of salvation 
except baptism”. The main reason for delaying confirmation to 
infants at baptism was the medieval theological misinterpretation 
of the scope of the sacrament, namely to render Christians as 
soldiers of Christ. Of course children are not qualified for such a 
fight for the faith and for Christ. Since children cannot become 
combatants and since the sacrament of confirmation is not 
necessary for salvation until they become capable of leading such 
conflicts, it need not be administered to them. 

4.2. Condemnation of Infant Communion 

The Council of Trent, which strongly discouraged the 
administration of Holy Communion to children, declared: 

Finally, the same holy council teaches that children under age of 
discernment are not bound by any obligation to sacramental 
Holy Communion, seeing that after rebirth by the water of 
baptism and incorporation in Christ they are not at that age able 
to lose the grace they have received of being children of God. 
Nor are times past to be condemned if they sometimes observed 
that custom in some places. For those holy fathers had good 
reason for their practice in the situation of their time, and we 
must certainly believe without dispute that they did not do this 
for any necessity of salvation. 40 


39 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 3), 230. 

40 Council of Trent, Session 21, chapter 4; Decrees of the Ecumenical 
Councils, vol. II, 727; Enchiridion Symbolorum, n. 1730. The Christian Faith in 
number 1540 provides only a summary. 
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The Council, being aware of the fact that at least for twelve 
centuries even in the Latin Church Communion was administered 
to infants and children at baptism, did not condemn the practice in 
the past. Obviously the Council was unable to condemn what the 
Apostles, the Fathers of the Church, innumerable saints, Roman 
Pontiffs and saintly bishops of the Catholic Church had practised 
for more than thousand and two hundred years. However, for the 
future the Council desired to reserve Communion only to those 
Christians who have reached the age of reason, since before that 
age Communion is not necessary for salvation, as they are unable 
to lose the baptismal grace. 

Although the Council declared that the past custom of giving 
Communion to children in some places is not to be condemned, for 
the future it promulgated an anathema against it: 

If anyone says that eucharistic communion is necessary for 
v/" children before they reach the age of reason (discernment): let 

him be anathema. 41 

The Council did not seem to have taken into due consideration not 
only the practice of the Latin Church for twelve centuries, but also 
that of the Eastern Churches which at that time continued to 
administer Communion to all infants at baptism. Fortunately the 
anathema was not promulgated against those who administered 
communion to children, but only against those who would affirm 
that communion was “necessary for children before they reach the 
age of discernment”. Commenting on this anathema Maxwell E. 
John affirms: “What is most surprising, of course, is that it is not 
only the practice of the past that ‘appears to have been condemned’ 
here but the traditional and continued practice of the Christian East 
as well”. 42 

The Roman Catechism of Trent further developed and 
explained the reasons for denying Communion to children who 


41 Council of Trent, Session 21, canon 4; The Christian Faith, no. 1544; 
Decrees of the Ecumenical Councils, vol. II, 727; Enchiridion Symbolorum, n. 
1734. 

42 M. E. Johnson, The Rites of Christian Initiation, 365. 
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have not reached the age of reason. After highlighting the 
obligation of the Christian faithful to receive Communion at least 
once a year, at Easter, the Catechism asserted: 

But although this law, sanctioned by the authority of God and of 
His Church, concerns all the faithful, it should be taught that it 
does not extend to those who on account of their tender age have 
not attained the use of reason. For these are not able to 
distinguish the Holy Eucharist from common and ordinary bread 
and cannot bring with them to this Sacrament piety and 
devotion. Furthermore (to extend the precept to them) would 
appear inconsistent with the ordinance of our Lord, for He said: 
Take and eat - words which cannot apply to infants, who are 
evidently incapable of taking and eating. In some places, it is 
true, an ancient practice prevailed of giving the Holy Eucharist 
even to infants; but, for the reasons already assigned, and for 
other reasons in keeping with Christian piety, this practice has 
been long discontinued by authority of the Church. With regard 
to the age at which children should be given the holy mysteries, 
this the parents and confessor can best determine. To them it 
belongs to inquire and to ascertain from the children themselves 
whether they have some knowledge of this admirable Sacrament 
and whether they desire to receive it. 

Communion must not be given to persons who are insane and 
incapable of devotion. However, according to the decree of the 
Council of Carthage, it may be administered to them at the close 
of life, provided they have shown, before losing their minds, a 
pious and religious disposition, and no danger, arising from the 
state of the stomach or other inconvenience or disrespect, is 
likely. 43 

The Council of Trent and the successive Catechism did not 
determine a precise age for receiving first Communion, but 
reserved it only to those who reached the age of discernment or the 
use of reason. From this originated in the Latin Church the practice 
of administering Communion between 7 and 12 years of age. 

According to the Catechism of Trent Communion cannot be 
given to children, because: 1) they are unable to distinguish 


43 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 4), 275-276. 
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between Eucharist and common bread; 2) they are unable “to take 
and eat” the Eucharist as commanded by the Lord. Strictly 
speaking for the same reason communion cannot be given to insane 
or psychologically sick people, the old aged and moribund as well 
as to the mentally retarded. In fact, the rampant rationalism of the 
Middle Ages, stirred up by the scholastic theology evacuated the 
mystical and spiritual dimensions of the sacramental mysteries and 
obfuscated the healing mercy and compassionate love of God that 
are to be extended especially to the sick and moribund. 

5. The Tridentine Liturgical Books and Christian Initiation 

After the Council of Trent the late medieval liturgical texts 
and rubrics were codified, standardised and promulgated as official 
Roman liturgical books for the entire Latin or Roman Catholic 
Church. Thus the typical edition of Roman Breviary was published 
in 1568 and the Roman Missal in 1570. 

5.1. The Pontifical (1595) and Episcopal Ceremonial (1600) 

Since the thirteenth century in the Latin Church the 
confirmation, as administered by bishops, is part of the Roman 
Pontifical and not of the Ritual as in the East. The Tridentine 
Roman Pontifical containing the sacrament of confirmation was 
promulgated only in 1595. 44 This Pontifical was intended for the 
entire Latin Church and hence all other pontificals until then used 
in different local Churches and other Western rites gradually 
disappeared. Evidently the separate administration of confirmation 
by bishops according to this Pontifical was obligatory in the entire 
Latin Church and hence no room was left for a joint celebration of 
Christian initiation. 

The Roman Pontifical stipulated that before the ceremony, the 
Bishop, turning to the people and holding the pastoral staff in his 
left hand, should admonish them that no one other than the Bishop 


44 M. Sodi - A. M. Triacca (edd.), Pontificate Romanum, Editio Princeps 
(1595-1596), Edizione anastatica, Introduzione e Appendice, Monumenta 
Liturgica Concilii Tridentini - 1, Citta del Vaticano 1997. 
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is the ordinary minister of confirmation. 45 The very simple rite, 
without the liturgy of the Word, mainly consisted of: prayer for the 
sevenfold gift of the Spirit extending the hands on the candidates 
(collective imposition of hands), anointing with Chrism on the 
forehead in the form of the Cross with the prescribed formula, the 
peace-greeting with a slight blow on the cheek, a concluding 
prayer and final blessing. 46 The form of confirmation was the one 
previously determined: “I sign you with the sign of the cross, and 
confirm you with the chrism of salvation, in the name of the 
Father, and of the Son, and of the Holy Spirit”. 47 Obviously this 
form was considered necessary for the validity of confirmation. 

Another liturgical book which the Western missionaries 
considered as criterion of evaluation and applied to the 
administration of the sacraments even in the Eastern Catholic 
Churches was the Cceremoniale Episcoporum containing the 
provisions, orders, rubrics and directives for the worthy celebration 
of all liturgical services in the Latin Church. Although the unified 
Ceremonial for the entire Latin Church according to the spirit of 
the Council of Trent was not officially published until 14 July 
1600, the liturgical book already existed in various forms. 48 As we 
see in the third chapter in relation to the St Thomas Christians in 
India, several decrees of the Synod of Diamper (1599), in fact, 
ordered the celebration of the sacraments and sacramentals in 
accordance with the norms laid down in the Roman Ceremonial. 


45 “[...] facie populo versis, baculum pastoralem in sinistra tenens, populum 
coram se stante admonet, quod nullus alius, nisi solus Espiscopus, Confirmationis 
ordinarius minister est”. M. Sodi - A. M. Triacca (edd.), Pontificate Romanum, 8. 

46 M. Sodi - A. M. Triacca (edd.). Pontificate Romanum, 9-12. 

47 “N. signo te signo crucis et confirmo te Chrismate salutis. In nomine 
Patris, & Filii, & Spiritus sancti”. M. Sodi - A. M. Triacca (edd.). Pontificate 
Romanum, 10-11. 

48 A. M. Triacca - M. Sodi (edd.), Caeremoniale Episcoporum, Editio 
Princeps (1600), Edizione anastatica, introduzione e appendice, Monumenta 
Liturgica Concilii Tridentini - 4, Citta del Vaticano 2004; per la breve storia del 
Cerimoniale si veda 1’introduzione. 
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5.2. Roman Ritual (1614) 

Before the Council of Trent in the Latin Church there existed 
several rituals for the celebration of the sacraments according to 
countries and ecclesiastical provinces; there were also the rituals of 
confraternities and religious orders. 49 The Council permitted the 
preservation of the ancient rite of each Church approved by “the 
holy Church of Rome, mother and teacher of all the Churches”. 50 
In fact, “in the late sixteenth and early seventeenth centuries, 
awaiting an ‘official’ edition, Rituals of various kinds continued to 
be printed, especially under the care of local Churches”. 51 Hence, 
in the Latin Church there were various rituals for the celebration of 
the sacraments, even after the Council of Trent. 

The post-Tridentine Roman Ritual, promulgated only in 1614, 
was not obligatorily prescribed for the entire Latin Church, since, 
as already mentioned, there were several rituals published by local 
Churches and religious orders. Unlike the Breviary and the Missal, 
the Ritual was not peremptorily imposed, at least until the edition 
of Pope Leo XIII (1878-1903) of 24 March 1884. 52 Evidently the 
essential elements - the matter, the form and the minister of 
sacraments - defined independently already several centuries 
before the Roman Ritual of 1614, were substantially the same in all 
the rituals in force in the Latin Church at the time. 

In the Tridentine Roman Ritual we can find a double rite of 
baptism: one for children and the other for adults. 53 However 
between these two rites substantial differences cannot be traced; 


49 Cf. M. Sodi - J. J. Flores Areas (edd.), Rituale Romanum, Editio Princeps 
(1614), Edizione anastatica, introduzione e appendice, Monumenta Liturgica 
Concilii Tridentini - 5, Citta del Vaticano 2004, qui Fintroduzione, XVIII-XLII. 

50 Council of Trent, Session 22, chapter 8; The Christian Faith, no. 1554; 
Decrees of the Ecumenical Councils, vol. II, 735; Enchiridion symbolorum, n. 
1749. 

51 M. Sodi - J. J. Flores Areas (edd.), Rituale Romanum, introduction, page 

XLIII. 

52 Cf. M. Sodi - J. J. Flores Areas (edd.), Rituale Romanum, introduction, 
pages LIX & LXXV. 

53 Ordo baptismi parvulorum & Ordo baptismi adultorum. 
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the order of baptism for children is in fact an adapted and reduced 
form of the order of baptism of adults, with a few abbreviations 
and readjustment of prayer-formulas. 54 The Ritual exactly 
reproduced the traditional Latin form of the sacrament: “I baptise 
you in the name of the Father, and of the Son, and of the Holy 
Spirit”. 55 Evidently the rite of confirmation, whose administration 
was reserved to bishops, was already inserted into the Pontifical 
published in 1595, the specific liturgical book of bishops, did not 
appear in the Ritual, which contained only the rites and ceremonies 
that the priests could celebrate. 

One of the main characteristics of this Ritual is a number of 
exorcisms, as already practised in the late Middle Ages, in order to 
snatch the children from the clutches of the devils and evil spirits 
and to save them. According to the Ritual which did not contain 
the liturgy of the Word, the principal elements of baptism were: (at 
the door of the church) interrogation and first exorcism, sign of the 
cross on the forehead and chest, imposition of hand on the 
forehead, second exorcism and giving of salt, third exorcism, sign 
of the cross on the forehead and entrance into the church, credo 
and our Father, fourth exorcism and Ephetha rite, renunciation of 
Satan, anointing with the oil of catechumens, profession of faith, 
baptism with the prescribed formula, anointing the forehead with 
chrism, ceremonies of white garment, lighted candle and 
dismissal. 56 

5.3. Tridentine Liturgical Books: the Final Ratification of the 
Disintegration of Christian Initiation 

The Roman Pontifical and the Ritual did not produce new 
reformed rites, but codified and standardized the late medieval 
liturgical books and rubrics for the use of the entire Roman 
Catholic Church, thus obtaining the uniformity of liturgy in the 
Latin Church. The Tridentine liturgical books ritualized and 


54 P. A. Muroni, L 'ordine dei sacramenti dell’iniziazione cristiana, 187. 

55 M. Sodi - J. J. Flores Areas (edd.), Rituale Romanian, 25 & 41. 

55 M. Sodi - J. J. Flores Areas (edd.), Rituale Romanum, 21-26 & 27-44. 
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confirmed the doctrine of the Council of Trent and the subsequent 
Catechism concerning the complete separation of the sacraments of 
Christian initiation. Thus a completely separate and autonomous 
rite of confirmation was included in the Roman Pontifical, the 
specific liturgical book of bishops, who were considered at that 
time the only ordinary ministers of the said sacrament. 

On the other hand baptism administered by priests was 
inserted in the Roman Ritual, the specific liturgical book of priests, 
containing all the rites that can be celebrated by priests. In brief, 
the Council of Trent, together with its Catechism and liturgical 
books, sanctioned the final and definitive separation of the 
sacraments of Christian initiation in the entire Western Church, 
requiring the celebration of baptism, necessary for salvation, 
immediately after the birth of children, establishing the interval 
between 7 to 12 years for the sacrament of confirmation, and 
prescribing the age of discretion or reason for the reception of first 
Communion, after due catechesis. 

The Council of Trent theoretically maintained the traditional 
order of the administration of the sacraments of Christian 
initiation: baptism-confirmation-Eucharist according to the 
apostolic and patristic traditions, but the subsequent pastoral 
practice, especially from the XVIII century onwards led many local 
Churches in the West to the reversal of the aforementioned original 
and authentic order. Thus the Holy Communion, the completion 
and culmination of Christian initiation, began to be administered 
before the reception of confirmation, which is only the second step 
of the initiation process. 57 

In Europe several post-Tridentine liturgical books published 
by the local Churches and provincial councils even promulgated 
directives and norms prescribing that first Communion should be 
administered before confirmation. 58 However, such inversion of 


57 For detials, P. A. Muroni, L’ordine dei sacramenti dell’iniziazione 
cristiana, 259-382; cf. also J. Lamberts, «La Confirmation dans l’Eglise 
catholique romaine du concile de Trente a nos jours», 78-80. 

58 Cf. P. A. Muroni, L ’ordine dei sacramenti dell’iniziazione cristiana, 309- 


348 . 
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order was never recognized by the supreme authority of the 
Church, which always discouraged such distorted practices and 
pronounced against them, whenever such abuses were brought to 
its attention. 59 In any event in many local Churches in the West, 
according to this practice baptism began to be administered 
immediately after birth, the first confession and Communion 
towards 7-8 years and confirmation at 11-12 years or later, 
depending on the availability of the diocesan bishop, whose 
pastoral visit occurred between long intervals. 

With the promulgation of the Tridentine Roman Pontifical, 
Roman Ceremonial and Roman Ritual and their gradual 
implementation practically the pluralism of rites in the Western 
Church disappeared. As the Roman tradition became the common 
liturgical heritage of the entire Western Church, the complete 
separation of the sacraments of Christian initiation, namely 
baptism, confirmation and Holy Communion, as envisaged in these 
books, also became common to the entire Latin Church throughout 
the world. 

6. Imposition of Scholastic Theology and the New Latin 
Discipline on Eastern Catholic Churches 

Once the theology and discipline of the sacraments of 
Christian initiation were modified in the West, they were gradually 
imposed upon some Eastern Catholic Churches as well. Evidently 
the scholastic sacramental doctrine of matter and form was applied 
also to the Eastern Catholic Churches. After enumerating the seven 
sacraments “of the new law”, applying the scholastic theology to 
the Armenians, the Council of Florence (1431-1445) declared: 

All these sacraments are made up of three elements: namely, 
things as the matter, words as the form, and the person of the 
minister who confers the sacrament with the intention of doing 


59 Cf. P. A. Muroni, L ’ordine dei sacramenti dell’iniziazione cristiana, 349- 
379; J. Lamberts, «La Confirmation dans l’Eglise catholique romaine du concile 
de Trente a nos jours», 80-83. 
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what the Church does. If any of these is lacking, the sacrament is 
not effected . 60 

According to the rigid interpretation not only the lack of one of the 
elements, but also any defect in the matter or variation in the form 
renders the sacrament invalid or inexistent. 

The matter of the sacrament of baptism is “true and natural 
water, either hot or cold”. The form is: “I baptize you in the name 
of the Father and of the Son and of the Holy Spirit”. 61 It is worthy 
of mention that although the Council of Florence considers the 
form of the Roman Church as the ideal one, it does not deny the 
validity of Eastern formulas: 

But we do not deny that true baptism is conferred by the 
following words: May this servant of Christ be baptised in the 
name of the Father and of the Son and of the Holy Spirit; or This 
person is baptized by me in the name of the Father and of the 
Son and of the Holy Spirit . 62 

The minister of this sacrament is a priest, to whom by reason of 
office it belongs to baptize, but in case of necessity not only a 
priest or a deacon, but even a lay man or woman, even a pagan and 
a heretic can baptize, provided he or she uses the form of the 
Church and intends to do what the Church does. 63 

With regard to the time of baptism and the minister the Bull 
of Union with the Copts, promulgated by Pope Eugene IV at the 
Ecumenical Council of Florence on 4 February 1442 (session 11), 
prescribed immediate baptism for children according to the 
medieval Latin practice: 


60 Council of Florence, The bull of union with the Armenians, 22 November 
1439, The Christian Faith, no. 1307; Decrees of the Ecumenical Councils, vol. I, 
542; Enchiridion symbolorum, no. 1312. 

61 The Christian Faith, no. 1413; Decrees of the Ecumenical Councils, vol. 
I, 542; Enchiridion symbolorum, no. 1314. 

62 The Christian Faith, no. 1413; Decrees of the Ecumenical Councils, vol. 
I, 542; Enchiridion symbolorum, no. 1314. 

63 The Christian Faith, no. 1414; Decrees of the Ecumenical Councils, vol. 
I, 543; Enchiridion symbolorum, no. 1315. 
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With regard to children, since the danger of death is often 
present and the only remedy available to them is the sacrament 
of baptism by which they are snatched away from the dominion 
of the devil and adopted as children of God, it admonishes that 
sacred baptism is not to be deferred for forty or eighty days or 
any other period of time in accordance with the usage of some 
people, but it should be conferred as soon as it conveniently can; 
and if there is imminent danger of death, the child should be 
baptized straightaway without any delay, even by a lay man or a 
woman in the form of the church, if there is no priest, as is 
contained more fully in the decree on the Armenians . 64 

After the Council of Trent the tendency in the West was to 
administer the sacrament of baptism as soon as possible after the 
birth of a child, also in view of the danger of its probable death, for 
whose salvation baptism was considered necessary. 

In the bull of union with the Armenians, the Council of 
Florence defined the matter and form of the sacrament of 
confirmation as follows: 

The second sacrament is confirmation. Its matter is chrism made 
from oil, signifying the purity of conscience, and balsam, 
signifying the fragrance of a good reputation. The form is: “I 
sign you with the sign of the cross and I confirm you with the 
chrism of salvation, in the name of the Father and of the Son and 
of the Holy Spirit ”. 65 

In the West the words of this rite, which completed baptism, were 
not defined until the twelfth and thirteenth centuries. But in the 
twelfth century Roman Pontifical the formula which later became 
common one first occurs: ‘I sign you with the sign of the cross and 
confirm you with the chrism of salvation. In the name of the Father 
and of the Son and of the Holy Spirit”. 66 


64 The Christian Faith, no. 1419; Decrees of the Ecumenical Councils, vol. 
I, 576-577; Enchiridion symbolorum, no. 1349. 

65 The Christian Faith, no. 1416; Decrees of the Ecumenical Councils, vol. 
I, 544; Enchiridion symbolorum, no. 1317. 

66 Paul VI, apostolic constitution Divinae consortium naturae, AAS 63 
(1971)663. 
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For baptism the Eastern forms were tolerated, but for 
confirmation the Western form seems to be considered obligatory 
also for the Eastern Catholic Churches. In different Eastern 
Catholic Churches the Western form began to be used, substituting 
the expression the “chrism of salvation” with “myron of 
salvation”. 67 

6.1. Separation of Baptism and Confirmation in Eastern 
Catholic Churches 

Once the complete separation of the sacraments of Christian 
initiation began to be practised in the Latin Church, attempts were 
made to impose the same discipline on the Eastern Catholic 
Churches as well. The Congregation for the Oriental Churches, 
after referring to the common practice of the joint celebration of 
Christian initiation, states: 

For historical and cultural reasons, such practices were 
abandoned by the Western Church, and the baptismal initiation 
was conferred to children in various successive moments. 
However, the ancient use was maintained intact and 
uninterruptedly in the East. This link is so strong that, in quite a 
number of contexts, the term ‘Baptism’ usually implies all three 
phases of Christian Initiation; this is the title attributed to them 
in many manuscripts or printed euchologies. This practice was 
changed during the last centuries in different Eastern Catholic 
Churches under external pressure, based on spiritual and pastoral 
meanings altered by Latins, comprehendible but extraneous to 
the organic progress and not in line with the dynamism of the 
Eastern patrimony . 68 

All the Eastern Orthodox Churches of any tradition have always 
maintained the unity of Christian initiation, administering baptism, 
the post-baptismal rites associated with the Holy Spirit and Holy 
Communion equally to both adults and infants in a single, unified 
and progressive liturgical celebration. As the Congregation clearly 
indicates the practice was modified only in the Eastern Catholic 


67 As regards the Chaldean Catholic Church, see chapter 1,4.3.5. 

68 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 42), 39. 
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Churches because of the influence of the Roman practice. In this 
section we deal with the situation of the Eastern Catholic Churches 
in general, since the next chapter is completely dedicated to the 
Church of St Thomas Christians in India. 

With regard to the separation of confirmation from baptism, 
during the codification of Eastern Code Miroslav Marusyn, former 
secretary of the Congregation for the Oriental Churches, reported 
that Pope Innocent III in the bull Quia divinae sapientiae of 1215 
reserved the administration of the sacrament of confirmation in the 
Maronite Church to bishops and prohibited priests from 
administering the said sacrament. This prohibition, which was 
renewed by Alexander IV in 1257 and confirmed by Pope Gregory 
XII in 1578, was endorsed in the Maronite synod of 1580, 
expressly approved by the synod of 18 September 1596 and finally 
confirmed by the Lebanese synod of 1736. 69 

In fact the Maronite synod of 1580, under pressure from the 
Apostolic Delegate (Jesuit) John Baptist Eliano, separated the 
sacrament of baptism from confirmation, to be administered by the 
bishop at the age of seven years. In accordance with the scholastic 
theology the synod also determined the matter of this sacrament as 
holy myron and practically adopted the Latin formula: “I mark you 
with the sign of the Cross and I confirm you by the myron of 
salvation in the name of the Father and of the Son and of the Holy 
Spirit”. 70 

Maronite synod gathered at Mount Lebanon on 18 September 
1596 under Patriarch Sergius, presided over by Fr Jerome Dandin 
SJ, prescribed the administration of baptism, necessary for 
salvation as soon as possible, never later than ten or twelve days, 


69 M. Marusyn, “L'unzione col Santo Myron”, Nuntia 2 (1976) 16; cf. E. 
Khalife-Hachem, “Maronite Sacramental Theology”, in Syriac Dialogue, no. 4, 
Pro Oriente, Vienna 2001, 54-55. 

70 J. Feghali, Histoire du droit de I'Eglise Maronite, Tl, les conciles des 
XVIe et XVIIe siecles, Paris 1962, 160-161; E. Khalife-Hachem, “Maronite 
Sacramental Theology”, 55 & 57. 
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while the conferral of confirmation was reserved to bishops 
alone. 71 

Some Eastern Catholic Churches in full communion with 
Rome, such as the Syrian Antiochean Church, the Ukrainian 
Church, the Melkite Church and the Chaldean Church could 
maintain the ancient discipline because the question of the minister 
of the sacrament of confirmation never came to the fore, nor was 
brought to the attention of Rome. 72 

As we have seen above, from the twelfth century onwards 
there were attempts for a union between the Armenian Church and 
the Roman Church. In the context of such contacts and dialogue, 
among the errors attributed to the Armenians in 1341 was also 
included their teaching concerning the unity of the three 
sacraments of baptism, confirmation and the Eucharist, as well as 
the need of all these three sacraments for the completion of 
Christian initiation. 73 Since the response of the Armeni an hierarchy 
to the symbol of faith sent by Pope Clement VI was not 
satisfactory, in the letter of 29 September 1351 the Pope asked the 
Catholicos for further explanation on the faith of the Armenians. 
Applying the theology and discipline of the Latin Church to the 
Armenian Church, with regard to the sacrament of confirmation, 
the Pope required the following clarifications: 

1. Whether you believe, as regards the consecration of chrism, 
that the chrism cannot be consecrated in a lawful and proper 
manner, by any priest who is not a bishop. 

2. Whether you believe that the sacrament of confirmation 
cannot ordinarily be administered, in virtue of his office by none 
other than a bishop. 

3. Whether you believe that only the Roman Pontiff, who has the 
. fullness of power, can entrust the administration of the 

sacrament of confirmation to priests who are not bishops. 


71 Cf. Maronite Synod of 1596, canons 1-2, Mansi XXXV, 1023. 

72 Cf. M. Marusyn, “L'unzione col Santo Myron”, Nuntia 2 (1976) 16-17. 

73 Cf. Benedict XII, Cum dudum, libellus ad Armenios, Augusti 1341, 
Enchiridion symbolorum, n. 1016. 
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4. Whether you believe that those who were confirmed by any 
priests who are not bishops and who have not received any 
permission and concession in this regard from the Roman 
Pontiff, must be confirmed again by a bishop or bishops. 74 

Basically, the Pope considered null and void confirmation 
administered by Eastern priests in conjunction with baptism and 
demanded that the Armenian Christians who had already been 
confirmed by priests, were to be confirmed again by a bishop. 

In keeping with this position, the bull of union with the 
Armenian Church, Exultate Deo, published in the Council of 
Florence on 22 November 1439, after having determined that the 
bishop was the ordinary minister of confirmation, stated: 

The ordinary minister is the bishop. Whereas other anointings 
may be performed by a simple priest, this one must only be 
conferred by the bishop. For we read that only the apostles, 
whose place the bishops hold, imparted the Holy Spirit by the 
laying on of hands [...]. Nevertheless, we read that sometimes 
through a dispensation of the Apostolic See for a reasonable and 
very urgent cause a simple priest has administered the sacrament 
of confirmation with chrism prepared by the bishop. 75 

According to this declaration an Eastern Catholic priest could 
administer the sacrament of confirmation only with a dispensation 
from the Apostolic See, which was granted rarely and only for a 
very urgent reason. As indicated above, some Eastern Catholic 
Churches in communion with Rome could continue the practice of 
joint administration of baptism and chrismation only because the 
specific theme was never brought to the consideration of Rome, 
and hence no decision was made on the matter. 


74 Clement VI, Super quibusdam ad Mekhithar, Catholicon Armeniorum, 
die 29 Septembris 1351, Enchiridion symbolorum, nos.1068-1071. 

75 The Christian Faith, no. 1417; Decrees of the Ecumenical Councils, vol. 
I, 544; Enchiridion symbolorum, no. 1318. We have omitted the citation of Acts 8: 
14-17 through which the Council pretended to demonstrate the validity of its 
affirmation. About this point, see chapter 1,1.2.2. 
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6.2. Separation of First Communion from Christian Initiation 
in the Eastern Catholic Churches 

By persuasion or imposition, the Eastern Catholic Churches 
began to adopt the Latin discipline of administering the first 
Communion only at the age of reason. After the Council of Trent, 
in fact, some Eastern Catholic Churches were forbidden to 
administer Communion to the newly baptized children, both 
because it was considered inappropriate for the profound respect 
due to this most august sacrament and because it was not necessary 
for the salvation of infants and children. 76 

Canon 7 of the Maronite Synod gathered at Mount Lebanon 
on 18 September 1596 under Patriarch Sergius, presided over by Fr 
Jerome Dandin SJ, Nuncio of Pope Clement VIII, ordered: 

Since Christ’s Holy Communion can hardly be given to children 
with propriety and due respect for the holy sacrament, all priests 
should in the future beware of allowing anyone to receive it 
before he attains the use of reason. 77 

Based on the teaching of the Council of Trent the Maronite Synod 
of Lebanon, held on 30 September 1736 repeated the prohibition of 
giving Communion to infants and children: 

In our old rituals as well as in the old Roman ordo and in the 
Greek euchologies, the minister of baptism is clearly told to give 
the sacrament of the Eucharist to infants as soon as they are 
baptized and confirmed. Still, both from due respect for this 
most august sacrament and since this is not necessary for the 
salvation of children and infants, we command that the Eucharist 
should not be offered to infants when they are baptized, but it be 


76 Cf. Benedict XIV, Etsi Pastoralis, de dogmatibus et ritibus ab Italis- 
Grecis tenendis, 26 Maii 1742, II, 7, in Juris Pontificii de Propaganda Fide, pars 
prima, vol. Ill, Romae 1890, 60; Epistola enciclica Allatae sunt, Bullarium III, 
pars 2, n. 24, 259; also in Codicis Juris Canonici fontes, vol. 2, 463; cf. also 
Nuntia 2(1976)20. 

77 Maronite Synod of 1596, canon 7; Mansi XXXV, 1024. 
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given to children when they reach the age of discretion and will 
be able to understand the honour due to this sacrament. 78 

The ad mini stration of Communion to children was explicitly 
forbidden by Pope Benedict XIV to the Italo-Greeks in the 
apostolic letter Etsi pastoralls of 26 May 1742. The Pope explicitly 
ordered: 

The administration of the sacrament of the Eucharist, which the 
Greeks are wont to offer to infants in Baptism, and to children in 
the Mass under one or both kinds, contains nothing contrary to 
the orthodox faith and good morals (provided that the Greeks 
believe and firmly hold that the Communion is not necessary for 
salvation, and that baptism can be validly and lawfully 
administered without Communion). However, the reverence for 
and the dignity of this sacrament are more disclosed, if it is 
denied to them. Therefore, we forbid and prohibit the Greeks or 
Albanians of the Greek rite to administer the sacrament of the 
Eucharist under one or both species to infants who lack the use 
of reason at the time of baptism, and to children during the 
Mass. 79 

In the Apostolic letter Allatae sunt published on 26 July 1755 and 
addressed to the missionaries assigned to the Orient, the same Pope 
expressed the view that the practice of infant communion 
flourished as a simple rite and custom, and it involved no belief 
that it was necessary for the salvation of children. Quoting the 
decisions of the Maronite synods and his own aforementioned 


78 Maronite Synod of Lebanon in 1736, chapter 12, no. 13; E. Atallah, Le 
Synode Libenais de 1736, Antelias 2002,145. 

79 “Cum administrate sacramenti Eucharistiae, quod sub una vel sub 
utraque specie infantibus in Baptismo, et pueris in missa, solent Graeci exhibere, 
nihil contra orthodoxam fidem bonosque mores contineat (dummodo iidem Graeci 
credant firmiterque teneant communionem huiusmodi non esse necessariam ad 
salutem, et Baptismum sine communione valide ac licite posse ministrari); quia 
tamen ad decentiam et reverentiam sacramenti magis expedit, si illud eisdem 
denegetur; proptereae ne Graeci vel Albeneses graeci ritus Eucharistiae 
sacramentum sub una vel sub utraque specie infantibus rationis usu carentibus in 
Baptismo, nec pueris in missa ministrent, interdicimus ac prohibemus”. Benedict 
XIV, Etsi Pastoralis, II, 7, in Iuris Pontificii de Propaganda Fide, pars prima, vol. 
Ill, Romae 1890, 60. 
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apostolic letter the Pope strongly discouraged the practice of infant 
Communion. 80 

As Archbishop Miroslav Marusyn stated, the prohibition of 
communion to infants was adopted by the Ruthenian Church, the 
Melkite Church, the Romanian Church and by a number of other 
Eastern Catholics. 81 The Ruthenian Synod held in 1720 stipulated: 

Among the Orientals, the custom of admitting infants and 
children, lacking the use of reason, to the holy Eucharist has 
always been and is even now observed, which has always been, 
the food and the spiritual drink, by which those who have been 
reborn in Christ, can nourish, strengthen and alleviate the 
spiritual life. However, it is certain that little children lacking the 
use of reason are not bound by any necessity to sacramental 
Communion of the Eucharist, for in that age they are unable to 
lose the grace obtained by the washing of Baptism. Therefore, 
on account of the reverence due to so great a sacrament, the holy 
Synod determines that in the future children shall not be 
admitted to Holy Communion, if they can be deprived of it 
without scandal, before they have carefully been examined and 
instructed, as well as their age and discretion have been 
ascertained, so that they can recognise the Body of Christ. 82 

In the same manner the Romanian Synod of 1872, after 
confirming the matter, form and minister of the sacrament of the 
Eucharist, established that the recipients of the Eucharist were only 


80 Benedict XIV, encyclical letter Allatae sunt, 26 July 1755, no. 24, 
Bullarium III, pars 2, Romae 1847, 258-259; CICFontes II, 463. 

81 Cf. M. Marusyn, “L'unzione col Santo Myron”, Nuntia 2 (1976) 20. 

82 “Etsi apud Orientales perpetuo servata fuerit, et nunc etiam servetur 
consuetudo, admittendi Infantes, et pueros rationis expertes ad Sacram 
Eucharistiam, quae semper fuit tanquam cibus, et potus spiritualis, quo in Christo 
renati, vitam hanc spiritualem alere, confortare et consolare possunt: Cum tamen 
certum sit parvulos usu rationis carentes nulla necessitate obligari ad 
Sacramentalem Eucharistiae communionem siquidem in ilia aetate amittere non 
poterunt gratiam acquisitam per lavacrum Baptismi; Sancta Synodus statuit ob 
reverentiam tanto Sacramento debitam, ut ii posthac ad Sacram Communionem, si 
ea privari sine scandolo possint, non ante admittantur, quam ipsos diligenter 
examinatos, et instructos, eius aetatis et discretionis esse compertum fuerit, ut 
diiudicare possunt Corpus Christi”. Synodus Provincialis Ruthenorum, habita in 
civitate Zamosciae, anno 1720, ed. Ill, Romae 1883, tit. Ill, § 3, pp. 68-69. 
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baptized living humans who reached the age of reason and who 
were mentally sound. 83 Likewise the Syrian Catholic Church, the 
Coptic Church and the Armenian Church in their respective synods 
promulgated norms prohibiting Communion to infants at baptism 
and to children who have not reached the age of reason or 
discretion, since it was not considered necessary for their salvation, 
in accordance with the teaching of the Council of Trent. 84 

In the course of time the separation of Holy Communion from 
Christian initiation and the practice of administering it to children 
only at the age of reason were well established in Eastern Catholic 
Churches as well. Some of these Churches still continue the said 
practice, despite the invitation of the Second Vatican Council to 
return to the ancestral traditions and the prescriptions of the 
Eastern Code and the instructions of the Congregation for the 
Oriental Churches with regard to the unity of Christian initiation. 

Conclusion 

Until the XIII century the unity of Christian initiation was 
substantially maintained even in the Western Church. With the 
emergence of scholasticism confirmation began to be considered as 
a true, proper and autonomous sacrament with its own matter, form 
and minister. One of the main reasons for the separation of 
confirmation from baptism was the desire to reserve the celebration 
of the former to a bishop, considered the ordinary minister of the 
sacrament. Moreover, in comparison with baptism, confirmation 
was not deemed necessary for salivation. Gradually Holy 
Communion also began to be reserved to persons who reached the 
age of reason, since according to the thinking of that time little 
children were unable to distinguish the Body of Christ from 


83 Concilium Primum Provinciale Alba-Iulieme et Fogarasiense, 
Rumenorum, habitum anno 1872, Romae 1881, tit. V, cap. IV, p. 44. 

84 Cf. Synodus Sciarfensis Syrorum, in monte Libano celebrata, anno 1888, 
Romae 1889, cap. V, art. IV, § 5, 2, III, pp. 91-92; Synodus Alexandrina 
Coptorum, habita Cairi in Agypto, anno 1898, Romae 1899, sect. II, cap. Ill, art. 
IV & art. VI, pp. 93-94; Synodus Armenorum, Acta et Decreta Concilii Nationalis 
Armenorum Romae habitiad Sancti Nicolai Tolentinatis, anno Domini 1911, 
Romae 1913, nos. 391,422-423; pp. 205-206, 219. 
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common food and to pay due honour and veneration to the 
Eucharist. 

Once the sacraments of Christian initiation were separated in 
the West the same discipline began to be prescribed for the Eastern 
Catholic Churches in communion with the Roman Church. The 
joint celebration of the sacraments of baptism and confirmation 
was preserved in some of those Churches, only because the 
question was never brought to the attention of the Roman 
authorities. Even some of the Western missionaries were somehow 
disposed to tolerate this Eastern custom. However, this is not the 
case with Holy Communion; in almost all the Eastern Catholic 
Churches the administration of Holy Communion to infants at the 
moment of baptism and to children lacking the use of reason was 
gradually abolished. 





Chapter Three 


WESTERN MISSIONARIES AMONG THE ST 
THOMAS CHRISTIANS IN INDIA: COMPLETE 
SEPARATION OF THE SACRAMENTS OF 
CHRISTIAN INITIATION 


Introduction 

The work of Western missionaries who came to India in the 
beginning of the sixteenth century with regard to the sacraments in 
general and the Christian initiation in particular should be 
evaluated in the background of the scholastic theology, to which 
they completely and exclusively adhered. Evidently, for the 
missionaries of that time, valid sacraments without the explicit and 
distinct pronunciation of the form of the sacrament exactly as in 
the Roman rite was absolutely unthinkable and hence its insertion 
in any deficient rite was of supreme importance, for guaranteeing 
the validity of the sacraments. By that time at least for two 
centuries the sacraments of baptism and confirmation were 
administered in the West with two separate and autonomous rites, 
and Communion was administered to children only at the age of 
reason. Hence any idea of a joint celebration of Christian initiation 
was completely alien to the missionaries. In this background, after 
a general overview of the opinion of the missionaries concerning 
the sacraments of the St Thomas Christians in general, we consider 
the work of the missionaries, as regards the sacraments of Christian 
initiation. 

1. Opinion of the Missionaries concerning the Sacraments 
of the St Thomas Christians in General 

It should be noted from the outset that even after the 
emergence of scholasticism in the West, the Eastern Churches 
continued to consider the sacraments as divine mysteries, 
accomplished by the action of the Holy Spirit. In the East, for each 
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sacrament invocation of the Holy Spirit and some kind of epiclesis 
can be found. Naturally the St Thomas Christians who followed the 
East Syrian tradition had no knowledge of scholastic theological 
system until the arrival of the Western missionaries in the 
beginning of the sixteenth century. On the other hand the Semitic, 
scriptural, symbolic, mystical and ‘Spiritual’ theology of the East 
Syrian tradition was unknown to the Western missionaries, who 
scrutinized all the sacraments according to the Aristotelian and 
scholastic categories and declared all of them invalid, defective or 
inexistent. Here we briefly present the missionary opinion 
concerning the validity or existence of sacraments. 1 

1. Baptism: invalid because of the defect of East Syrian 
passive forms, which did not correspond to the true and authentic 
“Catholic formula”. 

2. Confirmation: completely inexistent, not found in any of 
the liturgical books in Malabar. 

3. Eucharist: invalid because of the lack of explicit institution 
narrative or words of consecration in the Anaphora of Addai and 
Mari and because of the defect of matter, since leavened rice bread 
and raisins were used. 

4. Penance: inexistent, all received Holy Communion without 
sacramental confession, but some kind of general confession > 
existed. 

5. Extreme Unction: inexistent, only some prayers, without 
the proper matter and form. 


1 Our presentation is mainly based on the following works: F. Ros, 
“Relapao sobre a Serra”, written in 1604, British Library MS Add. 9853, ff. 86- 
99, original text with Engl, tr., “A Report on the Serra”, in G. Nedungatt (ed.), 
The Synod of Diamper Revisited, Rome 2001, 329-335; A. De Gouvea, Jornada 
do Arcebispo de Goa Dom Frey Aleixo de Menezes Primaz da India Oriental, 
Religioso da Ordem de S. Agostinho, Coimbra 1606, 58-59; P. Malekandathil 
(ed.), Jornada of Dom Alexis De Menezes: A Portuguese Account of the Sixteenth 
Century Malabar, Kochi 2003, 237-240; Letter of Alvaro Penteado to King of 
Portugal (1516) in A. da Silva Rego (ed.), Documentagao para a historia das 
missoes do Padroado portugues do Oriente, vol. 3, 543-553; partial English 
trnslation in J. Kollaparambil, The Sources of the Syro-Malabar Law, edited by S. 
Kokkaravalayil, Kottayam 2015,295-303. 
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6. Holy Orders: invalid, because of the absence of right 
matter, namely the handing over of the chalice with wine and the 
paten with bread for the Order of priesthood; book of the gospels 
for diaconate; an empty chalice and paten for minor Orders. 

7. Holy Matrimony: defective, because of many pagan 
practices and the absence of exact form in many cases. 

It is not the scope of the present study to make a historical 
critical evaluation about the opinion of the missionaries. In our 
works we have already demonstrated that all the sacraments 
according to the Eastern tradition existed also among the St 
Thomas Christians in India. 2 

Since the Western missionaries considered the sacraments of 
the St Thomas Christians invalid, defective or inexistent, from the 
very beginning they began to force the three last Chaldean 
metropolitans: Mar Jacob (1503-1550), Mar Joseph Sulaqa (1555- 
1569) and Mar Abraham (1557-1597) to modify the liturgy and the 
discipline of the sacraments in accordance with the Roman 
tradition or to translate Latin liturgical books into Syriac for the 
correct and valid administration of sacraments. 3 

The original project of the Western missionaries was to 
introduce the Latin rite among the St Thomas Christians in Latin 
language itself, but soon they realized that it was impossible to 
effect this immediately because of the great attachment of these 
Christians to Syriac language and Syriac liturgy. In fact, the St 
Thomas Christians considered Syriac, a dialect of Aramaic, as a 
sacred language, since it was spoken by Our Lord and his disciples. 


2 See the works: P. Pallath, “The Sacraments of the Church of St Thomas 
Christians in India and the Synod of Diamper”, ETJ, vol. 11, no. 2 (October 2007) 
121-146; The Provincial Councils of Goa and the Church of St Thomas 
Christians, Kottayam 2005, 115-125 & 184-191; The Eucharistic Liturgy of the St 
Thomas Christians and the Synod of Diamper, Kottayam 2008, 85-209. 

3 Cf. P. Pallath, The Provincial Councils of Goa and the Church of St 
Thomas Christians, 35-53; J. Kollaparambil, “The Impact of the Synod of 
Diamper on the Ecclesial Identity of the St Thomas Christians”, in G. Nedungatt, 
ed., The Synod of Diamper Revisited, Rome 2001, 155-158; G. Thadikkatt, 
Liturgical Identity of the Mar Toma Nazrani Church, Kottayam 2004, 82-89. 
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They were firmly convinced of the fact that St Thomas had 
celebrated the Lord’s Supper in India and bequeathed to them other 
rites and prayers in Syriac. According to them the Syriac liturgy 
and prayers came directly from the Apostle Thomas and not from 
the Babylonian or Assyrian Church. Hence, they considered it 
sacrosanct and inviolable, as part of the law or way of Thomas. 4 

Having realized the impossibility to replace Syriac with Latin 
the missionaries adopted a temporary via media solution, namely 
the translation of Latin liturgical books into Syriac language for the 
use of the St Thomas Christians, as long as Latin could not be 
used. Although some translations were made from the time of 
Metropolitan Mar Jacob (1503-1550), this idea obtained formal 
canonical approval only in the third provincial Council of Goa, 
held in June 1585. The Council ordered that the Roman Ritual, the 
Roman Missal, the Roman Breviary, and the Roman Pontifical 
were to be translated into Chaldean (Syriac) for the use of the St 
Thomas Christians: 

Moreover, for the same conformity, it has seemed to this council 
that, since for the time being Latin cannot be utilized, the Roman 
Missal and the Roman Breviary, reformed in accordance with 
the order of the Council of Trent, should be translated into 
Chaldean (Syriac); and that from the Roman Pontifical and the 
Roman Sacerdotal (Ritual) are to be translated those parts 
necessary for conferring or giving (holy) Orders, and for 
administering the sacraments; and from the other books of the 
(Latin) Church, what is necessary for that Church [...]. 5 

The decree demonstrates the firm intention of the missionaries and 
the then Indian Latin hierarchy as a whole to substitute the oriental 


4 Cf. Chapter I, 5. 

5 “Outrosim para a mesma conformidade pareceo ao Concilio que por agora 
se tresladasse em caldeo, para em quanto o latim nao servisse, o missal, e 
breviario romano reformados por ordem do Concilio Tridentino, e que do 
pontifical, e sacerdotal romano se tresladasse o necessario para conferir, ou dar 
ordens, e administrar sacramentos, e dos mais livros da Igreja o que para ella fosse 
necessario...”. Session 3, decree 1, Bullarium Patronatus Portugalliae Regum, 
Appendix 1, 75; original with Engl. tr. in P. Paliath, The Provincial Councils of 
Goa and the Church of St Thomas Christians, 115-116. 
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rite of the St Thomas Christians with the Latin rite. The translation 
of liturgical books was ordered only because of the evident 
difficulty to use them for in liturgical celebrations in Latin 
language itself, because of the excessive attachment of the Indian 
Eastern Christians to Syriac language, considered sacred. 

Moreover the council officially declared invalid all the holy 
Orders conferred by Metropolitan Mar Abraham during his 
governance because of the lack of proper matter since, according to 
the Chaldean rite, there was no handing over of the instruments 
(chalice and paten), which the Latin Church considered the matter 
of the said sacrament at that epoch. Mar Abraham was ordered to 
re-ordain all his priests and other clerics, utilizing the Roman 
Pontifical, translated into Syriac. 6 

After the conclusion of the council, under the guidance of 
Francis Ros SJ, appointed by the same council as an aid to Mar 
Abraham for the execution of its decrees in Malabar, the 
translation of Latin liturgical books into Syriac progressed rapidly. 
In his letter to the Jesuit General Aquaviva on 6 January 1587 Ros 
wrote: 

[...] already the books began to be corrected and the clerics who 
had not been rightly ordained were re-ordained in the Roman 
manner in Syriac language, because during the last year the 
archbishop and I together made a pontifical of all ordinations 
according to the Latin rite and translated it into Syriac. 7 

This indicates that after the council Mar Abraham cooperated with 
Fr Ros for the correction of Syriac books and for the translation of 
Roman liturgical books into Syriac. He also re-ordained some of 
his priests and other clerics, but as soon as he understood that the 
project was the complete substitution of the Eastern rite with the 
Latin rite, he ceased to collaborate and hence the operation was 


6 Cf. Alessandro Valignano, Letter to the Jesuit General Claudio 
Acquaviva, dated 17 December 1585, in J. Wicki, “Quellen zum 3. 
Provinzialkonzil von Goa (1585)”, Annuarium Historiae Conciliorum 5 (1973) 
382-407; original with Engl. tr. in P. Pallath, The Provincial Councils of Goa and 
the Church of St Thomas Christians, 184-191. 

7 ARSI, Goa-Mal. 13, fol. 344; DocumentaIndica, vol. 14 (1979) 565. 
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blocked. Consequently, the missionaries had to wait until his death 
and the convocation of the Synod of Diamper in 1599 for the full 
implementation of their strategy. 

2. The Judgment of the Missionaries on the Sacraments of 
Christian Initiation 

In this section we consider how the Western missionaries, 
exclusive adherents of the scholastic sacramental theology and 
proponents of the complete separation of the sacraments of 
Christian initiation, evaluated the celebration of these sacraments 
among the St Thomas Christians in India. Then we proceed to the 
Synod of Diamper and its legislation on the theology and discipline 
of Christian initiation. 

2.1. The Sacrament of Baptism 

Alvaro Penteado, a zealous Portuguese missionary (in India 
from 1512 to 1532), who wanted the St Thomas Christians to 
follow the Latin rite, considered the baptism administered by 
Chaldean Metropolitan Mar Jacob, bishop of the St Thomas 
Christians from 1503 to 1550, defective because of the 
inappropriate form. Penteado and the priests grouped around him 
wanted to re-baptize the St Thomas Christians according to the 
Latin rite, but the said Christians were opposed to such a move. 
Induced by the missionaries, in a letter king John III of Portugal 
asked Mar Jacob to allow Penteado and other Portuguese priests to 
baptize his Christians. 8 Defending the validity of the East Syrian 
baptism, Mar Jacob, designated the “Bishop of India”, wrote to 
King John III in 1524 as follows: 

As for Alvaro Penteado’s baptizing the Christians of the country, 
if you do this, because you think that I baptize in a manner 
different from that, which Jesus Christ gave in the Gospel, and 


8 Cf. E. Tisserant, Eastern Christianity in India, 175; A. M. Mundadan, 
History of Christianity in India, Volume 1: From the Beginning up to the Middle 
of the Sixteenth Century, Bangalore 1989, 290-302 & 304-309; G. Battaglia, 
Cristiani indiani: i Cristiani di San Tommaso nel confronto di civilta del XVI 
secolo, Roma 2007, 85-88. 
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so informed you, then may you be informed by Father Master 
Joam Caro, how you have been deceived in this. Do not think 
that I am so silly and know so little of the law, that I do not 
know the Holy Scripture Old and New as far as concern this 
matter of baptizing, though it be true that I am not instructed in 
the usages of the Pope and in the Roman usage. And if you in 
spite of that should order me, to allow the said Alvaro Penteado 
to baptize with the other fathers, I shall let them do so. But it 
seems to me, you shall lose the friendship of these Christians, 
for they esteem me very much and do not want anybody else to 
baptize them as long as I am alive. 9 

Antonio De Gouvea, who exaggerated everything to stigmatize the 
St Thomas Christians as the worst heretics and schismatics, 
reported about the re-baptism conducted by Archbishop Menezes, 
who judged that the sacrament conferred according to the Eastern 
rite, was invalid: 

[...] of baptism they had so much confusion in the form, that 
almost each Cassanar (priest) baptized in the way he thought 
best, and even inside the same Bishopric, in different places 
there were different forms, as desired by the Cassanars (priests), 
many of whom as they were idiots and ignorant, did not 
administer the Sacrament. As the Archbishop found out that the 
entire senior people of the Bishopric baptized, he secretly 
ordered them again to be baptized, giving the baptism to each 
one in his home in particular, for it seemed that it was a scandal 
in the Christian community, many of the Christians were not 
baptized [...]. 10 

As Gouvea indicates, Archbishop Menezes also considered the 
Syro-Oriental formula of baptism null and hence he ordered the re¬ 
baptism of many Christians during his visits before and after the 


9 The Portuguese original and English translation, G. Schurhammer, The 
Malabar Church and Rome daring the Early Portuguese Period and before, 
Trichinopoly 1934, 15-16; Father Master Joam Caro, referred to in this citation, 
was a Dominican Portuguese priest, who knew Mar Jacob well and who was 
opposed to the drastic measures of Penteado. 

10 A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 58; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 237- 
238. 
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Synod of Diamper. 11 It was really a scandalous act to re-baptize 
even the senior people who led a heroic Christian life according to 
the law of Thomas for several years. Hence such re-baptisms were 
not conducted publicly, but privately in their homes. 

2.2. The Sacrament of Confirmation 

Since the St Thomas Christians followed the East Syrian 
tradition, the sacrament of confirmation was administered together 
with baptism in accordance with the universal practice of the 
Christian Orient in a single celebration. There did not exist any 
separate rite for the said sacrament, nor was the name 
“confirmation” found in the Chaldean liturgical books. 

Since the sacrament of confirmation was administered 
together with baptism as its last part, the Western missionaries 
judged that the said sacrament was unknown to the St Thomas 
Christians. 12 Mar Abraham, the last Chaldean metropolitan of the 
St Thomas Christians (1557-1597), was forced to translate the rite 
of confirmation from the Roman Pontifical into Syriac and 
introduce it in Malabar. Bishop Francis Ros clearly asserted: 

About the sacrament of confirmation they did not have any 
custom, nor have I found any mention of the sacrament of 
confirmation in these Chaldean hooks. Mar Abraham, who was 
the last of the Chaldean prelate to govern this Christianity, . 
introduced the use of this sacrament. He translated the form and 
prayers of this sacrament into Chaldean with the help of the 
Fathers of the Society who live at Vaipicotta. However, he never 
gave it, except to those whom he wanted to ordain. 13 

It seems that, induced by the missionaries, Mar Abraham translated 
the Latin form and prayers of the sacrament of con fi rmation into 
Syriac, but he followed the Chaldean tradition, administering this 
sacrament separately only to those whom he wanted to ordain, so 
that the missionaries could not question the validity of the 


11 With regard to this point see also in this chapter, no. 3.1.2. 

12 Cf. F. Ros, Relagao sobre a Serra”, 331; the Synod of Diamper, session 
IV, The Doctrine of the Sacrament of Confirmation, decree 1. 

13 F. Ros, “ Relagao sobre a Serra ”, 331. 
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ordained. Also other Western missionaries and authors like Gouvea 
and Monserrat categorically affirmed that the St Thomas Christians 
did not have any information about the sacrament of 
confirmation. 14 

As we have seen in the first chapter, according to the East 
Syrian tradition the post-baptismal anointing, together with the 
imposition of hands and the prescribed prayers, constituted what 
was known in the Western tradition as the sacrament of 
confirmation. Hence, confirmation according to the East Syrian 
tradition existed among the St Thomas Christians as well. 15 

3. The Synod of Diamper and the Definitive 

Reorganization of the Sacraments of Christian 
Initiation according to the Latin Tradition 

The Synod of Diamper, convoked from 20 to 26 June 1599 by 
Aleixo de Menezes, metropolitan archbishop of Goa (1595-1610), 
for reforming the Indian Eastern Church amply treated the 
doctrinal, liturgical and disciplinary aspects of the seven 
sacraments, determining the matter, form and the minister of each 
sacrament according to the scholastic theology. In the profession of 
faith conducted on the second day of the Synod, after enumerating 
the seven sacraments, the St Thomas Christians were obliged to 
accept all the customs, rites and ceremonies of the Roman Church 
for their proper celebration. In fact, they confessed: 

I most firmly accept and embrace the apostolic and 
ecclesiastical traditions and all other observances and 
constitutions of the same (Roman) Church. I also profess that 
there are seven true and proper sacraments of the New Law, 
instituted by our Lord Jesus Christ and necessary for the 
salvation of the human race, though all are not necessary for 


14 A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 58; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 238; A. 
Monserrat, “Informacion de los christianos de S. Thome”, A Report to the Jesuit 
General Fr. Everardo Mercuriano, dated 12 January 1579, J. Wicki, Documenta 
Indica, XI (1970), 518. 

15 Cf. Chapter I, 4.3.5. 
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each individual person: they are baptism, confirmation, the 
Eucharist, penance, extreme unction, order and matrimony; 
and that they confer grace; and that of these, baptism, 
confirmation and order cannot be repeated without sacrilege. I 
also admit and accept all the customs, the rites and 
ceremonies received and approved in the Roman Church for 
the solemn administration of all the sacraments mentioned 
above. 16 

The Synod of Diamper confirmed the position of the missionaries 
with regard to the status of the sacraments in Malabar and 
explained them, applying Western philosophical and theological 
categories. In accordance with the scholastic theology, the Synod 
declared that all the seven sacraments are: 

[...] perfected by three causes: things as their matter, words as 
their form and the person who is to administer with an intention 
of doing what the Church does; where any of these three causes 
are wanting, they are not perfect, neither indeed is any sacrament 
administered. 17 

The intention of the Synod of Diamper was to completely 
substitute the Eastern rite with the Latin rite. Hence, ratifying the 
decree of the third provincial Council of Goa, while legislating on 
the sacraments, the Synod also ordered their correct administration 
according to the Syriac translation of the Roman liturgical books. 
Successively with a general decree the priests were obliged: 

to use the rites and ceremonies prescribed in the Roman 
ceremonial, which the said Metropolitan has commanded to be 
translated into the Syriac and to be kept in all churches, which 
contains the forms of baptizing, of anointing the sick, of 
marrying, of sacramental absolution, with the customary prayers 
therein; of administering the holy sacrament of the altar, of 
exorcisms of the church, for people possessed with the devil, the 
blessings of holy water, of ashes, of chains and branches, as also 


16 Synod of Diamper, session II, decree 1. 

17 Synod of Diamper, session IV, The Seven Sacraments, preliminary 
decree. 
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the form of burying the dead, old and young, and of reconciling 
churches and churchyards [...]. 18 

The Synod of Diamper officially confirmed and ratified all the 
regulations, innovations and modifications already effected by the 
Western missionaries since the beginning of the sixteenth century. 
In fact, many decrees refer to disciplinary and liturgical practices, 
which were already in vogue even many years before the Synod, 
which aimed at the complete conformity of the liturgy and 
sacramental discipline of the Church of St Thomas Christians to 
those of the Roman-Portuguese tradition. Now we briefly examine 
the decisions and the decrees of the Synod regarding the liturgy, 
theology and discipline of the sacraments of baptism and 
confirmation, which were basically based on the practice of the 
Latin Church in the XVI century, ratified by the Council of Trent. 

3.1. The Sacrament of Baptism 

After a preliminary statement, entitled “The Doctrine of the 
Holy Sacrament of Baptism”, from decrees 1 to 20 of the fourth 
session of the Synod of Diamper are dedicated to different 
liturgical and canonical aspects of the said sacrament. Evidently 
the Synod considered invalid the Eastern sacramental formula of 
Baptism. Applying the scholastic theology the Synod determined 
the matter, form and minister of the sacrament of baptism. 

3.1.1. The Matter of Baptism and Some Indianized Elements 

From the very beginning in all the Christian Churches the 
matter of the sacrament of baptism has been natural water. The 
Synod specified that 

the matter of this sacrament is tme, natural and common water, 
as of the sea, rivers, fountains, lakes or rain and no other, though 
never so pure and clean; all others being liquors, and not natural 
water [...]. 19 


18 Synod of Diamper, session VIII, decree 22. 

19 Synod of Diamper, session IV, The Doctrine of the Holy Sacrament of 
Baptism. 
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According to the Synod, since no one can be saved without being 
baptized, our Lord ordained water, more than which nothing is 
more ready at hand to be the matter of this sacrament. 20 

According to the scholastic theology the holy oil, which is 
used for the baptismal anointing is not part of the matter of the 
sacrament, although it is a fundamental element. Before the Synod 
of Diamper, coconut, sesame or palm oil was used for the 
anointing of baptism and confirmation. 21 Gouvea states: 

Neither in the baptism nor in any other sacrament were they 
using holy oils, nor did they know them, but because they saw 
that their books spoke of them, they used to anoint all the 
children after baptism with coconut oil or with the oil of sesame 
without any blessing, considering this anointing to be holy, what 
the mothers and the maids do in Malabar for their children to 
have health and to recover strength. Of the sacrament of 
confirmation they had no knowledge at all [,..]. 22 

Since Gouvea, a great supporter and friend of Archbishop 
Menezes, never visited Kerala, he wrote on the basis of 
information he obtained from the said Archbishop and from other 
Western missionaries. Hence his statements should be evaluated 
with due caution and subjected to a rigorous historical-critical 
hermeneutics. He seems to deride the baptismal anointing with 
coconut or sesame oil, comparing it with “what the mothers and the 
maids do in Malabar for their children” during normal bath. 

As already stated, since olive did not grow in South India, 
coconut or sesame oil was used for the anointing of baptism and 
confirmation. 23 This could be considered as an example of 
legitimate inculturation consonant with the situation in South India. 


20 Cf. Synod of Diamper, session IV, The Doctrine of the Holy Sacrament 
of Baptism. 

21 E. Tisserant, Eastern Christianity in India, 52 & 166; D. Ferroli, The 
Jesuits in Malabar, vol. 1, Bangalore 1939, 111. 

22 Cf. A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 58; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 238. 

23 Cf. E. Tisserant, Eastern Christianity in India, 52 & 166; D. Ferroli, The 
Jesuits in Malabar, vol. 1, 177. 
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It seems, some missionaries affirmed that the St Thomas Christians 
did not use “holy oil” for any sacrament, because they were using 
coconut or sesame oil, instead of olive oil as in the West. However, 
Francis Ros confirmed the use of holy oil among them, though not 
blessed by a bishop: “In the baptism they were using also the holy 
oil, with which they anointed the baptized on the chest before 
baptism and on the head after baptism”. 24 

In any case the Synod of Diamper also observed: “The holy 
oils having hitherto not been used in this bishopric in any of the 
sacraments, and if any have been used, it having been without any 
distinction and without being blessed by the bishop [...]”. 25 The 
Synod abolished the use of coconut oil and commanded all vicars 
in virtue of holy obedience to use only the “holy oils” blessed and 
furnished by Archbishop Menezes. 26 

Moreover, the Synod prescribed that in all parish churches 
there should be a box with three vessels of plate, tin or glass in 
which the holy oils shall be kept with decency and reverence. 27 In 
fact, at the closing ceremony of the Synod each parish priest was 
given a box with three vases of holy oils, blessed by the 
Archbishop. The Portuguese historian Gouvea states: 

[...] to each of the vicars was given an altar stone, from those 
which the Archbishop for its purpose had consecrated, and also a 
small box with vases and holy oils with the order and regulations 
to be used by them, which were taught to all, And a surplice to 
administer with it the holy sacraments. 28 4 

Thus the use of holy oils as in the Latin Church, namely the sacred 
Chrism, oil of the sick and oil of catechumens, was introduced 
among the St Thomas Christians. 


24 F. Ros, “Relagao sobre a Serra”, 329. 

25 Synod of Diamper, session IV, de.cree 14; cf. also session VIII, decree 8. 

26 Synod of Diamper, session IV, decree 14; cf. also session VIII, decree 8. 

27 Cf. Synod of Diamper, session VIII, decree 8. 

28 A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 72; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 291. 
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As in the case of oil, before the synod of Diamper there 
existed several other Indianized Christian practices, Christianized 
social rites and ceremonies in connection with childbirth and 
Baptism. Moreover Indianized Christian names were given to the 
infants at the moment of Baptism. 29 Many of such christianized 
Indian customs and practices connected with birth, baptism and 
childhood were condemned as pagan practices and abolished. 30 

3.1.2. The Form of Baptism 

Notwithstanding the constant efforts of the missionaries, at 
the epoch of the Synod of Diamper the Syro-oriental form 
continued to be used in many places, which obviously the Synod 
considered null and void. According to the judgment of the Synod 
two baptismal forms were in use: 

N. is baptized and perfected, in the name of the Father, amen; in 
the name of the Son, amen; in the name of the Holy Spirit, amen. 
May this servant of Christ be baptised in the name of the Father, 
Amen; in the name of the Son, Amen and in the name of the 
Holy Spirit, Amen. 31 

The first form is really the East Syrian formula of confirmation 
which the Synod misunderstood as a variant of the forma 
sacramenti of baptism, while the second corresponds to the 
authentic East Syrian baptismal formula. In any event the Synod 
prohibited the use of the baptismal formulas of the East Syrian 
tradition under threat of automatic excommunication and 


29 For details concerning the ceremonies in connection with birth and 
childhood, see P. J. Podipara, The Thomas Christians, 10; “Hindu in Culture, 
Christian in Religion, Oriental in Worship”, Ostkirchliche Studien 8 (1959) 90; L. 
K. Anantakrishna Ayyar, Anthropology of the Syrian Christians, Emakulam 1926, 
108; A. Thazhath, The Juridical Sources of the Syro-Malabar Church, Kottayam 
1987, 52; J. Aerthayil, The Spiritual Heritage of the St. Thomas Christians, 
Bangalore 2001, 43-44; S. Vandanamthadathil, Inculturation in Religious Life 
among the St. Thomas Christians in Kerala (India), An Appraisal, Rome 1998, 
167. 

30 Cf. Synod of Diamper, session IV, decree 17; session IX, decree 1. 

31 Synod of Diamper, session IV, decree 1. 
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prescribed the forma sacramenti of the Latin Church in the 
following words: 

[...] the Synod in virtue of obedience, and upon pain of 
excommunication to be ipso facto incurred, does command, 
that no person shall presume to use either these, or any other 
forms, but that which is used in the holy Roman Church, ‘I 
baptize you in the name of the Father, and of the Son, and of 
the Holy Spirit’, and that all other forms be blotted out of 
their baptisteries and books, and this be put in their place. 32 

The Synod commanded all vicars and curates in virtue of holy 
obedience to celebrate the sacrament of baptism “with the rites and 
ceremonies, exorcisms and prayers, that are contained in the 
Roman ceremonial, which the most illustrious metropolitan has 
ordered to be translated into Syriac for the administration of all the 
sacraments, and is to be kept in all churches [...]”. 33 All the St 
Thomas Christians were obliged to declare to Archbishop Menezes 
or to his representative, during the visitation of the parishes after 
the conclusion of the Synod, the time and the form according to 
which they were baptized, so that the validity of their baptism 
might be ascertained. The Synod decreed: 

The Synod being informed, that at diverse times they have used 
different forms of baptism in this diocese, which were 
introduced by schismatic and ignorant prelates, some of which 
were not legitimate, neither was the sacrament administered by 
them, as was declared by the most illustrious Metropolitan, and 
others after a strict examination; and others were very doubtful, 
does therefore, in the name of the Holy Ghost, desire and 
command all the Christian faithful of this diocese to declare to 
the said Metropolitan, at the visitation he intends to make of the 
churches of this diocese, or to persons deputed by him, the time 
when they were baptized, that so according to the form that was 
then used, a saving remedy may be provided, in conformity to 
what shall be ordained therein and all shall submit themselves to 
whatsoever he shall be pleased to order [...]. 34 


32 Synod of Diamper, session IV, decree 1. 

33 Synod of Diamper, session IV, decree 14, 

34 Synod of Diamper, session IV, decree 2. 
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In fact, as he did before the Synod, also during his visits after its 
conclusion, wherever the Archbishop found a baptismal formula 
different from that of the Latin Church he declared the baptism of 
those Christians invalid and ordered the priests to re-baptize them 
secretly in their homes, in order to avoid scandal among the 
people. For example, Gouvea provides the pattern of the visit of 
Menezes after the conclusion of the Synod, describing his visit in 
the parish church of Diamper. As regards the form of baptism it is 
stated: 

In the books of this church was found a corrupt form of baptism, 
so that undoubtedly it was of no value, and in it until then had 
baptized all the Cassanars (priests) of the place, and the eldest 
of them confessed that for fifty years he was baptizing that way, 
with which an order was given that all those people should be 
baptized secretly in their homes, so that there might not be a 
scandal among the Christians, and thus many Cassanars 
(priests) were remembering having lived in other parts, that they 
had been baptized there, and it was done that way. 

In fact the exclusive adherence of Archbishop Menezes and 
Western missionaries to the scholastic theology and the total 
ignorance of Eastern theology and liturgy led them to co mm it the 
really scandalous act of re-baptizing several practising Catholics, 
without any regard for their age or status. 

According to the common tradition of the Eastern Churches 
baptism is administered through the rite of triple immersion. 36 In 
the East Syrian tradition also the act of baptism consists of a triple 
immersion, while pronouncing the Trinitarian baptismal formula in 
the passive form. 37 The same was the general practice among the St 
Thomas Christians. The acts and decrees of the Synod of Diamper 


35 A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 75; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 302- 
303. 

36 Cf. Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 48), 43. 

37 J. Chalassery, The Holy Spirit and Christian Initiation in the East Syrian 
Tradition, Rome 1995, 115; W. De Vries, Sakramententheologie bei den 
Nestorianern, 175-176. 
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are silent about the manner of baptism. However, Francis Ros 
decreed that in urgent cases like sickness “the priests should go to 
the house of the child and reciting the essential formula, should 
baptize it pouring water on the head”. 38 

3.1.3. The Minister of Baptism 

The priest is the ordinary minister of baptism in the East and 
the West, although other persons, determined in the law, can 
administer this sacrament in case of necessity. According to the 
Synod: 

The minister of this sacrament is a priest, to whom it belongs by 
virtue of his office; but in case of necessity, not only a priest or 
deacon, but a lay man or woman, nay an infidel, a Muslim, a 
heretic, or Jew; in a word, any person that can baptize, using the 
fonn of the Church, and intending to do what she does, may 
administer this sacrament [...]. 39 

Accordingly in case of necessity any person who knows the 
formula and who has the intention to do what the Church does can 
baptize because this sacrament is necessary for salvation. Ironically 
the missionaries declared null and void the baptism celebrated by 
the Chaldean bishops and Indian Eastern priests, but considered 
valid the baptism administered by “a Muslim, a heretic or a Jew”. 

3.2. The Sacrament of Confirmation 

In tune with the position of the missionaries the Synod of 
Diamper retained that the sacrament of confirmation was not 
known, nor administered in Malabar, because of the negligence of 
heretical prelates. The Portuguese historian Gouvea affirms that 
during the visit of parishes conducted by Archbishop Menezes in 
preparation for the Synod of Diamper he “con fi rmed all people 
without any distinction”. 40 Since the Archbishop judged that 


38 Codex Borgiano Indiano 18, f. 20. 

39 Synod of Diamper, session IV, The Doctrine of the Holy Sacrament of 
Baptism. 

40 See Jornada of Dom Alexis de Menezes, 122, 130, 151, 156-157, 161, 
166, 195. 
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confirmation did not exist in Malabar he ordered all Christians, 
who were above the seventh year of age to receive the said 
sacrament and hence the people had no other choice. 

After a statement on the doctrine, the Synod of Diamper has 
three decrees on the sacrament of confirmation. The Synod 
definitively separated confirmation from baptism in harmony with 
the Roman tradition and stipulated that the ordinary minister of 
confirmation is a bishop and not a priest. 41 We present here the 
doctrine and discipline of the sacrament of confirmation sanctioned 
by the Synod of Diamper. 

3.2.1. The Matter of Confirmation 

As regards the matter of confirmation the Synod stipulated: 
“the matter of this sacrament is the holy oil of chrism, made from 
the oil of the olive-tree, signifying the light and purity of the 
conscience; and of balsam, which signifies the sweet smell of a 
good name, both mixed together and blessed by the bishop”. 42 As 
we have already seen, coconut or sesame oil was used for all 
anointings among the St Thomas Christians, but the Synod of 
Diamper fixed chrism made of olive oil and balsam as the matter of 
the sacrament of confirmation. 

3.2.2. The Form of Confirmation 

As already stated, once the Latin formula of the sacrament of 
confirmation was fixed in the West in the XII and XIII centuries, 
this was prescribed also for the Eastern Catholic Churches, as it 
was considered the only valid one according to the scholastic 
theology. The same formula was imposed upon the St Thomas 
Christians as well: “I sign you with the sign of the cross and 


41 Synod of Diamper, session IV, The Doctrine of the Sacrament of 
Confirmation. 

42 Synod of Diamper, session IV, The Doctrine of the Sacrament of 
Confirmation. 
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confi r m you with the chrism of salvation, in the name of the Father 
and of the Son and of the Holy Spirit”. 43 

3.2.3. The Minister of Confirmation 

According to the discipline of the Latin Church, rigidly 
interpreted at that time, the minister of confirmation should have 
only been bishops, successors of the Apostles. Hence confirmation 
administered by priests was considered even invalid. In tune with 
this position the Synod of Diamper decreed: 

The ordinary minister of confirmation is the bishop, for though 
simple priests may perform several other unctions, this can be 
done only by a bishop, the bishops being the successors of the 
Apostles, by the imposition of whose hands the Holy Spirit was 
given likewise; in the place of which imposition of hands the 
Church gives confirmation, Christ having so ordained it, wherein 
the Holy Spirit is given likewise; nevertheless, by a dispensation 
from the Holy See, and by no other way, when there is any very 
urgent occasion, or when it happens to be necessary for the good 
of the faithful, simple priests may confirm with chrism, that has 
been consecrated by a bishop in the aforementioned form [...]. 44 

Concerning the minister of confirmation, the Synod of Diamper 
introduced the teaching of the Latin Church after the Council of 
Trent, which reserved the conferral of confirmation to bishops 
alone. After the Synod the sacrament of confirmation, completely 
separated from baptism began to be administered only by bishops 
according to the Syriac translation of the Roman Pontifical by the 
first Latin bishop Francis Ros ((1599-1624), then in Latin itself, 
since the other Latin bishops, successors of Francis Ros, did not 
know Syriac. 


43 Synod of Diamper, session IV, The Doctrine of the Sacrament of 
Confirmation. 

44 Synod of Diamper, session IV, The Doctrine of the Sacrament of 
Confirmation. 
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3.2.4. Administration of Confirmation to All Christians after 
the Synod 

In tune with the position of the missionaries the Synod also 
held that until that time there had been no use, nor information of 
the sacrament of confirmation in Malabar, because of the neglect 
of the ‘heretical’ prelates. As we have seen, already before the 
Synod of Diamper Menezes visited many churches and 
administered confirmation to all, but he could not complete such 
visits. So he wanted to continue the visit of the churches after the 
conclusion of the Synod, in order to administer confirmation to the 
remaining faithful and to implement the decrees of the Synod. As 
regards the reception of confirmation the Synod ordered: 

For as much as hitherto there has been no use, nor so much as 
knowledge of the holy sacrament of confirmation among the 
Christians of this bishopric, the heretical prelates that governed 
it having neglected to feed the people in a great many cases with 
wholesome Catholic food; therefore the Synod does declare, that 
all persons who are come to the use of reason, ought to receive 
this holy sacrament, having the opportunity of receiving it at the 
hands of a bishop, and that all masters of families, and others 
having the charge of children and slaves to receive the said ' 
sacrament, and that all who out of contumacy or contempt shall 
refuse to receive it, or to order such as belong to them to go to it, 
are guilty of a mortal sin, and if they neglect it out of conceit of 
its not being a sacrament, they are heretics and aliens from the 
true Catholic faith; wherefore the Synod does command, that in 
the visitation that is to be made speedily by the most illustrious 
Metropolitan in the churches of this bishopric, all men and 
women that are seven years of old do come to be christened or 
confirmed, those only excepted who were confirmed by the said 
lord in his former visitation, or at some other, or on some other 
occasion, by some other bishop [...]. 45 

According to the decree practically all St Thomas Christians, who 
completed seven years of age and who did not receive confirmation 
during the previous visit of Menezes, had to receive the sacrament 
according to the Latin rite after the conclusion of the Synod. 


45 Synod of Diamper, session IV, Confirmation, decree 1. 
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However, the same decree also explicitly stated that “this 
sacrament as well as that of baptism being never to be repeated, 
insomuch, that all who receive it a second time wittingly, are guilty 
of a great piece of sacrilege, besides, that they receive no 
sacrament thereby”. 46 Ironically, although in good faith, the 
Archbishop himself perpetrated a sacrilegious act and induced the 
Christians to commit sacrilege, by administering confirmation to 
those who had already received the said sacrament according to the 
Syro-oriental tradition. 

According to the aforesaid decree the choice of the Christian 
faithful was between mortal sin or excommunication and sacrilege. 
So very many chose sacrilege by again receiving confirmation 
according to the Latin rite. The reception or rejection of this 
sacrament was considered the test of obedience or disobedience to 
the said Metropolitan and even an excommunication was 
promulgated against those who opposed the administration of this 
sacrament or said anything against it or the holy ceremonies and 
rites of its administration. 47 

The aforementioned decrees also demonstrate that there was 
some kind of consternation and resistance among the St Thomas 
Christians, when all of them were ordered to receive the sacrament 
of confirmation, because they were practising Catholics, who had 
already received the sacraments of initiation according to the East 
Syrian tradition. However, by threat of punishment and 
excommunication Menezes constrained them to receive the 
sacrament of confirmation in the Latin rite. As regards the 
administration of confirmation during the post-synodal parish visits 
of Menezes the Portuguese historian Gouvea explicitly affirms: 

And declaring the doctrine of confirmation and the excellence of 
this Sacrament, of which they had no knowledge, and of which 
they used to get scandalized in the beginning, uttering many 
blasphemies against it, he used to confirm all those who were in 


46 Synod ofDiamper, session IV, Confirmation, decree 1. 

47 Synod ofDiamper, session IV, Confirmation, decree 2. 
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the church, first the men and then the women, which he always 
did standing, for many hours which he spent for this [...]. 48 

During his stay in Malabar and his parish visits before and after the 
Synod of Diamper Archbishop Menezes administered the 
sacrament of confirmation to almost all the St Thomas Christians. 
While describing the activities of Archbishop Menezes in Malabar, 
the first Latin bishop of the St Thomas Christians, Francis Ros 
confirmed that “he gave the sacrament of confirmation to the 
greater part of this Christianity”. 49 In brief, confirmation was 
administered to most of the St Thomas Christians at a second time 
according to the Latin rite. 

3.3. The Complete Separation of the Sacraments of Christian 
Initiation 

Until the Synod of Diamper according to the East Syrian 
tradition, among the St Thomas Christians the sacraments of 
baptism and confirmation were conferred in one unique liturgical 
celebration, at the end of which communion was also administered 
to both infants and adults. The Synod introduced the Latin 
discipline of XVI century with the consequent complete separation 
of the three sacraments of Christian initiation. The Synod strictly 
commanded that 

all the children should be baptised on the eighth day after they 
are bom, according to the custom of the universal Church, 
without there should be some danger of their death before 
(baptism), in which case they ought to be christened 
immediately or that it should so happen, that if they are not 
baptized sooner, they cannot be in a long time, in which case 
also they ought to be presently christened [...]. 50 

The Synod of Diamper endorsed the post-Tridentine tendency in 
the Latin Church of administering baptism immediately after birth, 
often in a private ceremony at home with what was essential for the 


48 A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 74; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 297. 

49 F. Ros, “Relagao sobre a Serra”, 343. 

50 Synod of Diamper, session IV, Baptism, decree 5. 
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validity of the sacrament, namely the correct matter and exact 
form. The sacrament of baptism was considered absolutely 
necessary for salvation and hence the urgency to administer it as 
soon as possible to children, who were fragile and exposed to 
death. 

As already seen, the Synod, which considered that the 
sacrament of confirmation was inexistent among the Indian 
Christians, declared that “all persons who are come to the use of 
reason, ought to receive the holy sacrament, having the opportunity 
of receiving it at the hands of a bishop” and all men and women 
that are above seven years old do come to be christened or 
confirmed. 51 Hence the minimum age fixed for confirmation was 
the completion of 7 years. 

Until the Synod of Diamper the ordinary minister of 
confirmation, administered together with the baptism was evidently 
a priest. As we have already seen, the Synod ordered that the 
minister of confirmation should be a bishop. Also for this reason 
the separation of confirmation from baptism became inevitable, 
since the bishop used to administer this sacrament only 
occasionally during his pastoral visit of parishes. 

Naturally the Holy Communion was not given to the newly 
baptised children in tune with the Latin tradition, because it was 
also not considered necessary for their salvation. Only those who 
had the perfect use of discernment according to the judgment of 
their confessors, namely the men who completed 14 years of age 
and the women who completed 12 years of age, had the obligation 
to receive the Holy Communion at least once a year during the 
period of Lent-Easter. 52 

In brief, with the Synod of Diamper the three sacraments of 
Christian initiation, baptism, confirmation and Eucharist were 
completely separated according to the Latin discipline of the XVI 
century, thus jeopardising the intrinsic and profound relationship 
existing between them. The confirmation became a completely 


51 Synod of Diamper, session IV, Confirmation, decree 1. 

52 Synod of Diamper, session V, part 1, decree 2. 
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independent and autonomous sacrament administered separately 
with the rites and ceremonies adopted from the Roman Pontifical. 
After the Synod of Diamper in the course of time there happened 
also the reversal of the original order of the administration of the 
sacraments of Christian initiation, conferring the Holy Communion 
to children before receiving the confirmation: the baptism began to 
be administered not later than the eighth day after the birth of a 
child by a priest, the Holy Communion at the age of reason and the 
confirmation at the early adolescence, awaiting the passage of a 
bishop in the parish. So the order of the administration of 
sacraments turned out to be: baptism, confession, first Communion 
and confirmation. 

4. Christian Initiation after the Synod of Diamper: an 
Eastern Church with Latin Sacramental Liturgy and 
Discipline (1599-1969) 

The translation of the Latin liturgical books into Syriac, 
unofficially began during the governance of Mar Jacob (1503- 
1550) and canonically approved in the third provincial Council of 
Goa (1585) was almost complete even before the Synod of 
Diamper. Since at that epoch there were different rituals in the 
Latin Church, the Roman Ritual translated into Syriac was the one 
in use in the Archdiocese of Braga in Portugal. 53 In fact, during the 
concluding ceremony of the Synod, in addition to holy oils and a 
surplice, a Syriac translation of the Roman Ritual was also given to 
each parish priest for the correct administration of the 
sacraments. 54 

4.1. Archbishop Francis Ros and the Implementation of Latin 
Rite (1599-1624) 

After the Synod of Diamper on 20 December 1599 Pope 
Clement VIII appointed Francis Ros SJ as the first Latin bishop of 


53 Cf. E. Tisserant, Eastern Christianity in India, 111. 

54 Cf. A. De Gouvea, Jornada do Arcebispo de Goa Dom Frey Aleixo de 
Menezes, 72; P. Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 291. 
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the St Thomas Christians. Bishop Ros received episcopal 
consecration at Goa on 28 January 1601 and on 1 May of the same 
year he reached Kerala and took possession of his diocese. 55 

In 1603 Bishop Francis Ros conducted a Synod at Angamaly, 
in which some decrees of Diamper were altered or abandoned and 
others were added. After the new Synod of Angamaly, Bishop Ros 
wrote a letter to the Jesuit General Claudio Aquaviva on 26 
December 1603 in which he informed the General of the new 
synod as follows: 

I conducted a diocesan synod at Angamaly this Advent to the 
satisfaction of all; they (the Christians) renewed their oath of 
obedience to the Holy Father and abjured their former heretical 
beliefs. This present synod was conducted in due form and while 
many things were ordained for the good of these souls, former 
decisions were altered (which the Archbishop of Goa had taken 
when he came here); this was done at the insistence of the entire 
Christian community, who said that at that time they were not 
consulted on any point and that they did not understand many of 
the things prescribed by the first synod [...]. 56 

Based on the acts and decrees of this Synod, Bishop Ros 
published his diocesan statutes on 16 May 1606, in which he 
continued the implementation of the decrees of the Synod of 
Diamper as well as further Westernization of the ecclesial life and 
sacramental discipline of the Church. 57 With regard to the 
sacraments of Christian initiation, Ros not only confirmed the 
legislation of the Synod of Diamper on the matter, form and the 
minister, but also stipulated other more rigid prescriptions and 
norms. Some of the regulations of Ros regarding the completely 
separate administration of the sacraments of Christian initiation, 
are presented here. 


55 Cf. A. Santos, “Francisco Ros, S. J. Arzobispo de Cranganor, primer 
Obispo Jesuita de la India”, Missionalia Hispanica 14 (1948) 377; D. Ferroli, The 
Jesuits in Malabar, vol. 1,292. 

56 ARSI, Goa-Mal. 15, f. 176-177v; J. Thaliath, The Synod of Diamper, 
OCA 152, Rome 1958, 131-132. 

57 F. Ros, Diocesan Statutes, Bibliotheca Vaticana, Codex Borgiano 
Indiano, 18. 
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The separation of the sacraments of Christian initiation was 
also a result of determining the age and minister of these 
sacraments. As a general rule, Ros prescribed that “within eight 
days of their birth, children should be brought to the Church to be 
baptised”. 58 However, if a child is sick and cannot be brought to 
the church, it should be immediately baptised reciting the essential 
formula and pouring water on the head. 59 In the East the baptism is 
administered only by priests and bishops, since confirmation is also 
administered in the one and the same ceremony. According to the 
Western tradition Ros stipulated that the ordinary minister of 
baptism is a priest and in danger of death any person who knows 
the Trinitarian formula, because this sacrament is absolutely 
necessary for salvation. 60 

With regard to the age of confirmation he decreed: “To 
receive this sacrament one should have completed the age of 
seven”. 61 By determining the age to receive confirmation, Francis 
Ros perpetuated the separate administration of this sacrament from 
that of baptism. Even outdoing the legislation of the Synod of 
Diamper, which prescribed that the bishop was the minister of 
confirmation, Ros enjoined: 

In ancient days the Apostles themselves conferred this 
sacrament, and by that reason in our days it should be conferred 
by the bishops who are the successors of the Apostles. If 
anybody other than a bishop confers it, it is invalid. 62 

Hence Ros, heedless of the Eastern tradition, declared invalid the 
confirmation administered by a priest. In this regard Ros even went 
beyond the Synod of Diamper, adding an invalidating clause to an 
eventual administration of con f irmation by a priest. 


58 Codex Borgiano Indiano, 18, f. 19. 

59 Codex Borgiano Indiano, 18, f. 20. 

60 Cf. Codex Borgiano Indiano, 18, ff. 20-21. 

61 Codex Borgiano Indiano 18, f. 27; Scaria Zacharia, Randu Praachiina 
Gadya Krithikal, 123. 

62 Codex Borgiano Indiano 18, f. 20; Scaria Zacharia, Randu Praachiina 
Gadya Krithikal, 123. 
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As regards the Holy Communion, confirming the legislation 
of the Synod of Diamper it is stated in the Statues that every male 
of 14 years old and every female of 12 years should receive 
Communion from the hands of the vicar at least once in a year 
during the Lent-Easter season. 63 It is interesting to note that this 
was the minimum age fixed for men and women for the celebration 
of marriage as well. 64 In any case people below the said age had no 
obligation to receive Communion. With regard to the Communion 
of children Ros decreed: 

[...] to the worthy reception of the Holy Communion one should 
have reached the age of reason. It is left to the discretion of the 
vicar or to one who hears confession to judge whether the 
penitent can receive Holy Communion or not. 65 

From the wording of the norm it seems that only those who had a 
functioning reason could receive Holy Communion. Hence an age 
limit was not fixed; the ultimate evaluation of the quality of reason 
and the capacity of a person to receive Communion was left to the 
final decision of the confessor. 

Francis Ros invalidated the confirmation administered by 
priests and reserved the Communion exclusively to those who 
reached the age of reason and to persons, whose reason, according 
to the judgement of the confessor, was truly operative. Hence 
during his governance the discipline of the Latin Church on the 
complete separation of the sacraments of Christian initiation was 
firmly established and consolidated in the Malabar Church. 

As the first Latin Bishop of the St Thomas Christians (1599- 
1624), it was the task of Francis Ros, to effectively implement the 
liturgical prescriptions of the Synod of Diamper, including the 
administration of all the sacraments according to the Syriac 
translation of the Roman Ritual. From his time the sacramental 
liturgy of the St Thomas Christians was the liturgy of the Latin 


63 Codex Borgiano Indiano 18, f. 33. 

64 Cf. Codex Borgiano Indiano, 18, f. 84. 

65 Codex Borgiano Indiano 18, f. 34; Scaria Zacharia, Randu Praachiina 
Gadya Krithikal, 127. 
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Church in Syriac language. With regard to this, in his Report on 
Malabar, written in 1604, Bishop Francis Ros himself stated: 

About twenty years back, through the diligence of the Fathers of 
the Society residing at Vaypicotta, the Book of the Rituals of all 
the sacraments including Orders, together with all their 
formulas, prayers and ceremonies was translated from Latin into 
Chaldean. All the parish priests of this Christianity are now 
using it in the administration of the sacraments. They differ from 
us in this matter only as regards the language, except that the 
saying of the Mass is in the ancient manner, but as corrected and 
approved by the most illustrious Primate of India, who reviewed 
and recognized the said Mass which was translated into Latin by 
the Fathers of the Society. 66 

As the first Latin Bishop of the St Thomas Christians, Ros obliged 
the priests to use the Latin liturgical books in Syriac. 
Consequently, “All the parish priests of this Christianity are now 
using” the Roman ritual in the administration of the sacraments and 
“they differ from us in this matter only as regards the language, 
except the saying of the Mass is in the ancient manner, but as 
corrected and approved by the most illustrious Primate of India”. 

4.2. Publication of the Roman Ritual in Syriac and the 
Consolidation of the Latin Sacramental Discipline 

After the Synod of Diamper, on the occasion of the canonical 
visits conducted by Menezes all the Syriac liturgical texts for the 
celebration of the sacraments, together with other Syriac books, 
were burned. 67 Hence, there was only the Syriac translation of the 
Roman Ritual (Rituale Romanum), which remained in manuscript 
form for more than 175 years. Only in 1775 Ordo Chaldaicus 


66 F. Ros, “Rela<^do sobre a Serra”, 335. 

67 Cf. Synod of Diamper, session III, decrees 14-16 & session V, The 
Doctrine of the Sacrifice of the Mass, decree 1; cf. also A. De Gouvea, Jornada 
do Arcebispo de Goa Dom Frey Aleixo de Menezes, 74-75 & 88; P. 
Malekandathil (ed.), Jornada of Dom Alexis de Menezes, 294-296 & 351; J. 
Kollaparambil, “The Impact of the Synod of Diamper on the Ecclesial Identity of 
the St Thomas Christians”, 163-164; G. Thadikkatt, Liturgical Identity of the Mar 
TomaNazrani Church, 99-100. 
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Ministerii Sacramentorum Sanctorum, the Syriac translation from 
Roman Ritual, was printed and published under the auspices of the 
Congregation of Propaganda Fide. 68 The Ordo contained only the 
rites of baptism, penance (confession), extreme unction (anointing 
of the sick) and marriage. Since it was intended for priests, 
logically it did not contain the sacrament of confirmation, which 
was to be administered only by bishops according to the Latin 
tradition. 

In 1845 the second edition of the Syriac Roman Ritual, Ordo 
Chaldaicus Ministerii Sacramentorum Sanctorum, quae 
perjiciuntur a sacerdotibus juxta morem Ecclesiae Malabaricae, 
Superiorum permissu editus, came into light. 69 In addition to the 
aforementioned sacraments, this book contained also other 
ceremonies and sacramentals translated from the Roman Ritual, 
such as penitential psalms and prayers for the moribund, form of 
imparting apostolic blessing at the moment of death, the rite for the 
blessing and aspersion of holy water, formulas for blessing places, 
candles, Easter eggs, new fruits, bread and other food items, statues 
and images, new cross, as well as formula for purifying defiled 
churches. As it is evident the Ordo Chaldaicus of 1845 contained 
also some sacramentals and blessings. 

The Ordo Chaldaicus, a mere translation of Roman Ritual in 
vogue in the Archdiocese of Braga in Portugal with a few 
variations, did not contain any Syro-oriental or Indian element. 
According to this liturgical book there were three kinds of rites for 
the celebration of baptism: the baptism of a male child, the baptism 
of a female child and the baptism of a group of children; among 
these rites there was no significant difference, with the exception 


68 Cf. P. J. Podipara, Ritus et Libri Liturgici Syro-Malabarici, Little Flower 
Press, Thevara 1933, 19 & 35; E. Tisserant, Eastern Christianity in India , 183; J. 
Vellian, “The Synod of Diamper and the Liturgy of the Syro-Malabar Church”, in 
G. Nedungatt (ed.), The Synod of Diamper Revisited, Rome 2001,190. 

69 In addition to the title we can find the following information in Latin 
language: Superiorum permissu editus, Romae: Typis Sacrae Congregationis de 
Propaganda Fide; Nihil obstat Franciscus Mehaseb Maronita. Imprimatur Fr. 
Dominicus Buttaoni 0. P. S. P. A. M. Imprimatur Joseph Canali Archiep. 
Colossen. Vicesgerens. 
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of grammatical variations like number, gender, etc. 70 The Ordo did 
not foresee a separate rite for the baptism of adults. The structure 
of the rite, the liturgical actions, the prayers, the essential elements, 
as well as the gestures and postures contained in this liturgical 
book corresponded to the Tridentine Roman Ritual with a very few 
variations. In brief the Indian Eastern Christians of the Syro- 
Malabar Church celebrated the baptism according to the Roman 
Ritual in Syriac language until the publication of the Syro-Malabar 
Ritual of 1968 in Malayalam, which began to be used for liturgical 
celebration from the beginning of 1969. 7i 

The Roman Pontifical containing the sacrament of 
confirmation, translated into Syriac, after the third provincial 
council of Goa in 1585, was never printed and officially 
promulgated. The priests did not need the Syriac version of the rite 
of confirmation, since they were prohibited from administering this 
sacrament. Generally the Latin bishops who governed the St 
Thomas Christians after Francis Ros did not know Syriac and 
hence they celebrated the sacrament of confirmation (and the 
sacred Orders) in Latin itself using the Roman Pontifical. 
Therefore, as regards the sacrament of confirmation, there was no 
difference between the Orientals and the Latins even with regard to 
the language. The bishops of the St Thomas Christians of the Syro- 
Malabar Church celebrated the sacrament of confirmation (and 
other pontifical rites, including the holy Orders) using the Roman 
Pontifical in Latin language until the promulgation of the Syro- 
Malabar Ritual of 1968, which also contained the rite of 
confirmation. 

Conclusion 

From our analysis it is evident that at least from the time of 
the Synod of Diamper in 1599 until 1968 the sacrament of baptism 
was administered by priests, normally within 8 days after the birth 


70 Sacra Congregatio de Propaganda Fide, Ordo Chaldaicus Ministerii 
Sacramentorum Sanctorum, 8-28,29-47 & 48-69 respectively. 

71 The Liturgy of the Syro-Malabar Church: Sacraments (Malayalam), 
Emakulam 1968. 
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according to the Syriac version of Roman Ritual. The sacrament of 
confirmation was conferred by bishops at the age of discretion 
using the Roman Pontifical in Latin language itself. Holy 
Communion was offered only to those who had the use of reason. 
In brief according to the Latin theological, liturgical and 
disciplinary traditions, a complete separation of the sacraments of 
Christian initiation was effected. 






Chapter Four 


SECOND VATICAN COUNCIL AND THE 
REDISCOVERY OF THE UNITY 
OF CHRISTIAN INITIATION 


Introduction 

In this chapter, before entering into the specific theme we 
evaluate some basic theological principles, operative in the Church 
from the apostolic period, but held in oblivion from the Middle 
Ages, and re-established by the Second Vatican Council. Then we 
deal specifically with the teaching of the Council on the unity of 
Christian initiation both in the East and in the West, also studying 
the post-conciliar liturgical books of the Latin Church. The last 
part of this chapter is devoted to the examination of important post- 
conciliar magisterial and canonical documents on the unity of 
Christian initiation. 

1. Basic Theological Principles of Vatican II Concerning 
Liturgical Rites and Sacramental Discipline 

From the sixteenth century Western missionaries endeavoured 
to modify the liturgy, theology and discipline of the sacraments of 
the Eastern Catholic Churches according to the Latin rite, 
considering it the most ideal and authentic, since it is the rite of the 
Roman Pontiff and the Roman Church. From the late nineteenth 
century one can see an inversion of tendency, which consisted in 
the gradual and growing appreciation of the dignity of the Eastern 
Churches and the value of their ecclesial and spiritual heritage. 
This positive shift found its best expression in the Second Vatican 
Council, which stated: 

The Catholic Church holds in high esteem the institutions, 
liturgical rites, ecclesiastical traditions and the established 
standards of the Christian life of the Eastern Churches, for in 
them, distinguished as they are for their venerable antiquity. 
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there remains conspicuous the tradition that has been handed 
down from the Apostles through the Fathers and that forms part 
of the divinely revealed and undivided heritage of the universal 
Church. 1 

The Second Vatican Council has also re-established and 
reinstated some basic theological principles such as the equality of 
Churches and their rites, unity in diversity, organic growth as the 
appropriate means of liturgical change, and preservation and 
observation of one’s own rite. These principles are important, 
because if they had been observed, there would not have taken 
place arbitrary modifications and unhealthy mutilations of Eastern 
liturgies, especially the separation of the sacraments of Christian 
initiation. 

1.1. Equality of Churches and Equal Dignity of Rites 

At the epoch of the great patriarchal Churches in the first 
millennium, these Churches and their rites were not only 
considered equal, but also appeared to be almost equal in 
numerical strength, ecclesiastical power, territorial extension and 
basic dignity. In the course of time doctrinal disputes, heresies, 
schisms, nationalism and Moslem-Arab invasions crippled and 
splintered the ancient Eastern patriarchal Churches, with the loss of 
their credibility, prestige and power. The Eastern Catholic 
Churches, as they are found in the second millennium, mainly 
originated due to the reunion of small fractions of those Churches 
with the Roman Church. 

In this context there emerged the doctrine of the superiority 
( praestantia ) of the Latin Church and Roman rite, which had been 
widely held in the West since the Council of Trent and was put into 
canonical practice since Pope Benedict XIV (1740-1758). Firstly 
Pope Benedict affirmed the superiority of the Latin rite with regard 
to the Greek rite, having in mind the Italo-Greeks and Italo- 
Albanians: 


1 Vatican II, Orientalium Ecclesiarum, no. 1. 
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The Latin rite prevails over the Greek rite on account of its 
superiority, as it is the rite of the Holy Roman Church, the 
mother and teacher of all the Churches, especially in the Italian 
regions, where the Greeks are subject to Latin bishops”. 2 

Hence the Pope forbade not only the transfer of the Latin 
Christians to the Greek rite but also the return of the Greeks who 
adopted the Latin rite to their own original rite. 3 

Later Pope Benedict applied the same principle and norms to 
all the Eastern rites when he stated: 

Since the Latin rite is the rite of the Holy Roman Church and 
this Church is mother and teacher of the other Churches, the 
Latin rite should be preferred to all other rites. It follows that it 
is not lawful to transfer from the Latin to the Greek rite. Nor 
may those who have come over to the Latin rite from the Greek 
or Oriental rite return again to the Greek rite, unless particular 
circumstances occasion the giving of a dispensation. 4 

Also popes Leo XII (1823-1829) and Pius IX (1846-1878) 
officially upheld the superiority of the Latin rite and applied this 
principle to inter-ritual and inter-church relationships. 5 In brief, at 
least for a few centuries the superiority of the Latin Church and the 
Roman rite was officially taught and canonically practised in 
relation to the Eastern Churches and their rites. In this background 
the Western missionaries strived to modify the Eastern rites, in 


2 “[...] ritus enim latinus propter suam praestantiam, eo quod sit ritus 
sanctae Romanae Ecclesiae omnium Ecclesiarum matris et magistrae, sic supra 
graecum ritum praevalet, maxime in italicis regionibus, ubi latinis Episcopis 
Graeci subiecti sunt, ut non modo ab ipso ad graecum transitus nullatenus 
permittatur [...]”. Benedict XIV, apostolic constitution Etsipastoralis, II, 13, 26 
May 1742, luris Pontificii de Propaganda Fide, pars prima, vol. Ill, 61; CIC 
Fontes 1, 730. 

3 Benedict XIV, apostolic constitution Etsi pastoralis, luris Pontificii de 
Propaganda Fide, pars prima, vol. Ill, 61; CIC Fontes 1, 730. 

4 Benedict XIV, encyclical letter Allatae sunt, 26 July 1755, no. 20, CIC 
Fontes II, 459. 

5 See Leo XII, letter Moderantibus Nobis, 27 July 1827, Bullarii Romani 
continuatio, tom. VIII, Prati 1854, 852-855; Pius IX, apostolic letters Plura 
sapienter of 11 June 1847 and In Suprema of 6 January 1848, Juris Pontifici de 
Propaganda Fide, vol. VI, pars 1, Romae 1894, 29-30 & 48-53 respectively. 
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order to conform them to the Latin rite, considered superior to all 
other rites, even introducing the complete separation of the 
sacraments of Christian initiation. 

Setting aside the doctrine of the superiority of the Latin 
Church, the Second Vatican Council officially declared the 
equality of all the Churches in the Catholic Church - both those of 
the West as well as of the East in dignity, rights and obligations. 
The Council solemnly stated: 

These particular Churches both Eastern and Western, while they 
differ somewhat among themselves in what is called “rite”, 
namely, in liturgy, in ecclesiastical discipline and in spiritual 
tradition, are none the less are equally entrusted to the pastoral 
guidance of the Roman Pontiff, who by God’s appointment is 
successor to Blessed Peter in primacy over the Universal 
Church. Therefore these Churches are of equal rank, so that none 
of them is superior to others because of its rite . 6 

Prof. George Nedungatt affirms that with this assertion “the 
Council solemnly set aside the view that the Latin rite, being the 
rite of the Roman Church, was superior to the Eastern rites, a view 
which was generally held, officially taught and widely put into 
practice in the past”. 7 Among the Eastern and Western Churches 
“none of them is superior to others because of its rite”. The Roman 
or Latin rite, though used by the Roman Pontiff, successor of St 
Peter and head of the universal Church, is not superior to the 
Eastern rites. 

In the Constitution on the Sacred Liturgy the Council again 
emphasized the equal right and dignity of the rites of different 
Churches: 

Finally, in faithful obedience to tradition, the sacred Council 
declares that Holy Mother Church holds all lawfully recognized 
rites to be of equal right and dignity; that she wishes to preserve 
them in the future and to foster them in every way . 8 


6 Vatincan II, Orientalium Ecclesiarum, no. 3. 

7 G. Nedungatt, “Equal Rights of the Churches in the Catholic 
Communion”, The Jurist 49 (1989) 1. 

8 Vatican II, Sacrosanctum Concilium , no.4. 
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In brief, all the Churches of the Catholic communion are of “equal 
rank” and their rites are of “equal right and dignity”. This is the 
basic reason for respecting all the liturgical rites used in the 
Catholic communion of Churches and for restoring them to their 
pristine state, if they were mutilated or altered in the course of 
time, when the superiority of the Latin rite was officially taught. 

1.2. Unity in Diversity 

Unity in diversity is the basic nature of God, universe, as well 
as living and non-living beings. God is called Triune or Trinity, 
because he is at the same time one and three, namely a perfect 
communion of the Father, the Son and the Holy Spirit. Each of the 
three persons of the Trinity is distinct from one another, but there 
is only one God, since the persons have one and the same divinity 
or divine nature. Again the distinction of the persons being kept 
intact, each person is in each of the other two. 9 

Jesus Christ himself is a unity or communion of two natures 
in a single person. The first ecumenical Council of Nicaea (325) 
itself, after defining the divinity of the Son of God, also affirmed 
the reality of his complete humanity: “he became flesh, was made 
man”. 10 The same faith is again reiterated and further clarified by 
the Council of Constantinople (381). 11 The Council of Chalcedon 
(451) more elaborately defined the true humanity of Christ, 
together with his divinity, united in the second person of the 
Trinity. The Council taught that our Lord Jesus is perfect in 
divinity and perfect in humanity, truly God and truly man 
composed of rational soul and body, one in being with the Father 
as to the divinity and one in being with us as to his humanity, like 


9 Cf. P. J. Podipara, The Rise and Decline of the Indian Church of the 
Thomas Christians, Kottayam 1979, 56; J. Zizioulas, Being as Communion: 
Studies in the Personhood and the Church, London 1985, 134; J. Kallarangatt 
“Communion Ecclesiology in the Light of the Second Vatican Council”, in X. 
Koodapuzha (ed.), Communion of Churches, Kottayam 1993, 86-87. 

10 The Christian Faith, no. 7; Enchiridion symbolorum, no. 125. 

11 The Christian Faith, no. 12; Enchiridion symbolorum, no. 150. 
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unto us in all things but sin. 12 Hence the very being of Christ 
himself is a unity in diversity, namely diversity of two natures in 
the unity of a single person. 

Each human being, composed of soul and body, is a 
marvellous and indissoluble unity of innumerable organs, about ten 
trillion cells and microorganisms. Similarly all living organisms 
are made of individual and identifiable cells, whose number, 
together with their size and type, varies according to the grade of 
the organism. The matter itself is composed of various elements. 
Hence, practically every being, whether living or non-living, is a 
unity in diversity. 

This basic principle of unity in diversity was also operative in 
the Church of Christ from the time of its official earthly inception 
on the day of Pentecost in Jerusalem itself. The Pentecost 
experience foreshadows the real nature of the growing Church in 
which the Spirit becomes the principle of unity in diversity. There 
we find “men from every nation under heaven” who heard the 
good news in their own language. As Mathew Vellanickal rightly 
states: 

From the beginning, the Church has been marked by a great 
diversity, which comes both from the variety of God’s gifts, and 
from the diversity of those who received them. Within the unity 
of the one People of God, a multiplicity of peoples and cultures 
is gathered together. The apostolic Christ experience, when 
confronted with different peoples and cultures, the mutual 
interaction resulted in different ways and forms of ecclesial 
traditions . 13 

The four gospels themselves demonstrate the principle of unity in 
diversity. There is only one Gospel of Jesus Christ, but we have 


12 The Christian Faith, no. 614; Enchiridion symbolorum, no. 301. 

13 M. Vellanickal, Church: Communion of Individual Churches, Biblico- 
Theological Perspectives on the Communion Ecclesiology of Vatican II, Mumbay 
2010,181-182. 
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four gospels today, which are in truth four concrete expressions of 
the same Gospel. 14 

However, in Middle Ages the ecclesiology of co mm union and 
consequently the principle of unity in diversity also sank into 
oblivion with its drastic consequences. If one does not accept the 
principle of unity and communion in diversity, one would be 
constrained to uphold the principle of complete uniformity: one 
Latin-Roman Church, one rite and one jurisdiction. This would 
naturally lead to destruction of different rites, creation of unique 
sacramental discipline and condemnation of venerable ecclesial 
traditions, stigmatizing them as heretical and schismatic, as 
happened in the past. In modem times people are ever more aware 
of the dignity and rights of their own nation, socio-cultural ethos, 
philosophical wisdom, spiritual heritage, language, music, art and 
architecture. Hence even from a practical point of view the 
principle of unity in diversity cannot be ignored. 

Fortunately the Second Vatican Council re-established the 
ecclesiology of communion and together with it the principle of 
unity in diversity. 15 As Bishop Kallarangatt states, “Communion 
ecclesiology considers the principle of unity in diversity as the 
centre of perspective and also a centre of constructing an authentic 
theology of the Church”. 16 At present the Catholic Church, which 
extends all over the world, embracing all nations and races, accepts 
the religious values and cultural traditions of all peoples, provided 
that they are compatible with the Catholic faith and not bound up 
with superstitions and errors. Even in the Roman liturgy itself, 


14 M. Vellanickal, Church: Communion of Individual Churches, 119; J. 
Powathil, Church as the Mystery of Communion: A Tribute to the Ecclesial Vision 
of Placid J. Podipara, Bangalore 2014,46. 

15 For more about the significance of unity in diversity, W. Kasper, 
Theology & Church, London 1989, 156-161; J. M. R. Tillard, Church of 
Churches: The Ecclesiology of Communion, Minnesota 1992, 8-9 & 135-136; Y. 
Congar, Diversity and Communion, London 1984, 9-177. 

16 J. Kallarangatt, “Communion Ecclesiology in the Light of the Second 
Vatican Council”, 78. 
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the Church has no wish to impose a rigid uniformity in matters 
which do not implicate the faith or the good of the whole 
community; rather does she respect and foster the genius and 
talents of the various races and peoples . 17 

As we have indicated, Vatican II recognized and ratified the 
principle of unity in diversity as the proper way of being Church in 
the modem world. Legitimate pluralism and multiplicity that 
existed in the Church from the apostolic period and thus through 
divine providence, in the course of time, different Churches set up 
in various places by the apostles and their successors developed 
into patriarchal Churches which, 

whilst safeguarding the unity of the faith and the unique divine 
structure of the universal Church, have their own discipline, 
enjoy their own liturgical usage and inherit a theological and 
spiritual patrimony . 18 

Thus the holy Catholic Church, which is the mystical body of 
Christ, is made up of “particular Churches” having the same faith, 
the same sacraments and the same government, but these Churches 
both Eastern and Western differ somewhat among themselves in 
what is called “rite” namely in liturgy, theology, spiritual tradition 
and in ecclesiastical discipline. 19 All the Churches in the Catholic 
Communion have the same faith, but the theological formulations, 
methods and approaches are different; they have the same 
sacraments, but the mode of celebrating them is different according 
to different rites developed on the basis of the particular apostolic 
Christ experience and the specific socio-cultural philosophical 
ethos of each place; they have the same divinely instituted structure 
and hierarchical government under the Roman Pontiff, but the 
mode of governing is different. 

Setting aside the medieval concept that diversity is an 
obstacle to unity and catholicity, Vatican II teaches that the entire 
heritage of spirituality and liturgy, of discipline and theology, in 
the various traditions adds to the full Catholic and apostolic 


17 Vatican II, Sacrosanctum Concilium, no 37. 

18 Vatican II, Lumen Gentium, no. 23. 

19 Vatican II, Orientalium Ecclesiarum, nos. 2-3. 
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character of the Church. 20 In spite of the multiplicity of rites, 
between the Churches in the Catholic Communion there is such a 
wonderful bond of union that this variety in the universal Church 
so far from diminishing its unity, rather serves to emphasise it and 
show all the more resplendently the Catholicity of the undivided 
Church. 21 For this reason, while the missionaries formerly sought 
to eliminate the variety of Churches and their rites in order to 
achieve unity and communion with the Catholic Church, the 
Council stated that between these Churches, 

there exists an admirable bond of union, such that the variety 
within the Church in no way harms its unity; rather it manifests 
it, for it is the mind of the Catholic Church that each individual 
Church or Rite should retain its traditions whole and entire and 
likewise that it should adapt its way of life to the different needs 
of time and place . 22 

Legitimate diversity, while preserving unity, enriches and 
embellishes the Church, whereas inordinate pluralism breaks the 
bonds of communion, provoking divisions and schisms. Hence the 
principle of unity in diversity cannot be invoked as an alibi for 
provoking divisions in the Catholic Church or in any of the 
Churches in the Catholic communion. 

The Council accepted the principle of unity in diversity not 
only in the Catholic Church but also with regard to the non- 
Catholic Churches, recognizing their diverse forms of spiritual life, 
liturgical rites and theological formulations: 

While preserving unity in essentials, let everyone in the Church, 
according to the office entrusted to him, preserve a proper 
freedom in the various forms of spiritual life and discipline, in 
the variety of liturgical rites, and even in the theological 
elaborations of revealed truth. If they are true to this course of 


20 Cf. Vatican II, Orientalium Ecclesiarum, nos. 1-2 & 5; Unitatis 
Redintegratio, no. 17. 

21 Cf. Vatican II, Orientalium Ecclesiarum, nos. 2-3; Lumen Gentium, nos. 
13,23; Ad Gentes, nos. 4,10,15, 22; Gaudium etSpes, nos. 4,42, 44, 58. 

22 Vatican II, Orientalium Ecclesiarum, no. 2. 
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action, they will be giving ever richer expression to the authentic 
catholicity and apostolicity of the Church . 23 

Such diversity of customs and observances does not constitute an 
obstacle to ecumenism and Church’s unity, but “only adds to her 
beauty and contributes greatly to carrying out her mission. 24 
Highlighting the ecumenical importance of communion 
ecclesiology Cardinal Walter Kasper states: 

For a return to the community ecclesiology of the first ten 
centuries means departing from the one-sided ‘unity’ 
ecclesiology of the second millennium of the church, which was, 
and still is, one of the essential reasons for the separation of the 
Eastern churches from the Latin church of the West. The 
interpretation of the church’s unity as unity in communion again 
leaves room for a legitimate variety of local churches within the 
greater unity in the one faith, the same sacraments and the same 
ministries . 25 

In brief, according to the principle of unity in diversity, after the 
Council even different disciplines, different liturgical formulas and 
modes of administering sacraments can be admitted. If this 
principle of unity in diversity, practised from apostolic times, had 
not been obscured in the Middle Ages, the Eastern discipline of 
joint celebration of Christian initiation would never have been 
obliterated. 

1.3. Preservation and Observation of Rites 

When the superiority of the Latin Church and that of the 
Roman rite was officially taught, several liturgical, theological, 
spiritual and disciplinary items of Eastern Catholic Churches were 
altered, suppressed or substituted with Western elements. 26 With 


23 Vatican II, Unitatis Redintegratio, no. 4. 

24 Vatican II, Unitatis Redintegratio, no. 16. 

25 W. Kasper, Theology & Church, 157. 

26 With regard to the Syro-Malabar Church, see J. Vellian, “The Synod of 
Diamper and the Liturgy of the Syro-Malabar Church”, 175-181 & 185-191; P. 
Pallath, The Eucharistic Liturgy of the St Thomas Christians and the Synod of 
Diamper, Kottayam 2008, 85-154; “The Sacraments of the Church of St Thomas 
Christians”, 121-146. 
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regard to the modification of the Eastern tradition of administering 
the sacraments of Christian initiation together in one and the same 
ceremony the Congregation for the Oriental Churches explicitly 
recognizes: 

This practice was changed during the last centuries in different 
Eastern Catholic Churches under external pressure, based on 
spiritual and pastoral meanings altered by Latins, 
comprehensible but extraneous to the organic progress and not 
in line with the dynamism of the Eastern patrimony . 27 

What the Congregation affirms with regard to the sacraments of 
Christian initiation is applicable to other aspects of Eastern 
ecclesial heritage as well. 

With the Second Vatican Council the tendency of 
westernization of Eastern rites on the part of the Latin missionaries 
officially terminated. The Council praises and values highly the 
rites of Eastern Churches which have their origin in the apostolic 
tradition and desires that they be preserved and promoted as the 
undivided patrimony of the Universal Church. 28 The patrimony of 
the universal Church is the totality or communion of the 
patrimonies of all the Churches - the Latin Church and different 
Eastern Churches which belong to one of the five original 
traditions; these being not mutually exclusive, but complementary 
and serve to give “expression to the authentic catholicity and 
apostolicity of the Church”. 29 The diminution of the patrimony of 
any of these Churches is tantamount to the diminution of the 
patrimony of the universal Church. 

Vatican II teaches that “each and every Catholic, as also the 
baptized of every non-Catholic church or denomination who enters 
into the fullness of the Catholic communion, must retain his own 
rite wherever he is, must cherish it and observe it to the best of his 


27 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 42), 38. 

28 Cf. Vatican II, Orientalium Ecclesiarum, nos. 1-2, 5. 

29 Cf. Vatican II, Unitatis Redintegratio, no. 4. 
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ability”. 30 With regard to the preservation and observation of 
Eastern rites the Council solemnly declares: 

All Eastern Christians should know and be convinced that they 
can and should always preserve their own legitimate liturgical 
rites and their established way of life, and that changes should be 
made only by reason of their proper and organic development. 

All these things must be observed with the greatest fidelity by 
the Eastern Christians themselves. They should indeed, from day 
to day, acquire greater knowledge of these matters and more 
perfect practice of them and if for reasons of circumstances, 
times or persons, they have fallen unduly short of this they 
should take steps to return to their ancestral traditions . 31 

The Council prohibits the alteration of Eastern rites except for the 
sake of proper and organic development and orders that the Eastern 
Christians “should take steps to return to their ancestral traditions”, 
if they have fallen unduly short of their rites and disciplines. 
Interpreting the mind of the Council the Congregation for the 
Oriental Churches asserts: 

The Council, in particular, is not satisfied to just confirm and 
praise the ancient discipline enforced by the Eastern Churches, 
but desires it to be re-established in the places where it has 
weakened or fallen away. Therefore, in reviewing their own law, 
the different Eastern Churches sui iuris must take into account 
this desire and courageously undertake, even if cautiously and 
gradually, the recuperation of elements that have been 
lost...even if it means modifying decisions made by Synods or 
taking distance from indications given, in other times and for 
various reasons, by the Congregations of the Apostolic See . 32 

Such teachings of the Council concerning the ritual heritage 
of the Eastern Churches obtained legal force in the Eastern Code 
which considers the rites of the Eastern Churches “as the 
patrimony of the entire Church of Christ”, which are to be 
religiously preserved and fostered” (c. 39). In fact the Code decrees 


30 Vatican II, Orientalium Ecclesiarum, no. 4. 

31 Vatican II, Orientalium Ecclesiarum, no. 6. 

32 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 39), 36. 
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that patriarchs, major archbishops, metropolitans, bishops, priests, 
other clerics, members of religious institutes and all other Christian 
faithful have the right and obligation to faithfully protect and 
accurately observe their own rite (c. 49). Also for this reason the 
liturgical laws enacted by the synod and promulgated by the 
patriarch or major archbishop have force of law everywhere in the 
world (c. 150 § 2). Similarly the approved liturgical books (cf. c. 
656) of a Church can be and should be used anywhere in the world, 
if the liturgy of the same Church is celebrated. 

1.4. Organic Growth: Common Criterion of Liturgical Change 

From the very beginning of Christianity organic development 
was considered as the basic law of liturgy. In fact Christian liturgy 
itself organically grew out of the Jewish heritage. As regards this 
point Joseph Ratzinger is categorical and explicit: . 

[...] at all times and in all religions, the fundamental law of 
liturgy has been the law of organic growth within the 
universality of the common tradition. Even in the huge transition 
from the Old to the New Testament, the rule was not breached, 
the continuity of liturgical development was not interrupted: 
Jesus introduced his words at the Last Supper organically into 
the Jewish liturgy at the point where it was opened to them, as it 
were, waiting for them. The growing Church carefully continued 
this process of inwardly deepening, purifying and expanding the 
Old Testament inheritance. Neither the apostles nor their 
successors “made” a Christian liturgy; it grew organically as a 
result of the Christian reading of the Jewish inheritance, 
fashioning its own form as it did so . 33 

However this basic law of liturgy was also obfuscated in the 
Middle Ages, especially after the Council of Trent, when the 
Western missionaries, forcefully introduced Latin liturgical 
elements into Eastern Catholic liturgies, disfiguring their original 
forms and endangering their individuality. 


33 J. Ratzinger (Pope Benedict XVI), The Feast of Faith, San Francisco 
1986,66-67. 
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Thanks to the Second Vatican Council this basic principle of 
liturgical progress has also been re-established. The constitution of 
the Second Vatican Council on the Sacred Liturgy, stressing the 
need to preserve the healthy tradition and paving the way for a 
legitimate development, has established that 

changes should not be made unless a real and proven need of the 
church requires them, and care should be taken to see that new 
forms grow in some way organically out of the forms already 
existing. 34 

The Decree on the Eastern Catholic Churches, focusing on the 
need to preserve and observe their own rite, has reiterated die same 
principle: 

All Eastern Christians should know and be certain that they may 
and should always preserve their own lawful liturgical rites and 
way of life, and that changes should be made only by reason of 
their proper and organic development. 35 

Therefore the principle of organic growth is the universal criterion 
for determining the authenticity of reforms and changes in the 
sacred liturgy in all the Churches, both in the West and in the East. 

In every living organism there coexist the power of 
conservation, which enables one being to remain always the same 
being, maintaining its identity, individuality and all its particular 
characteristics, and the power of development, which permits the 
being to discard the dead material and to assimilate new elements 
into itself as a part of its growth and perfection. 36 Organic growth 
is always a gradual, natural and internal process, which cannot be 
effected by forceful external interventions or arbitrary impositions 
that only disfigure, mutilate or kill the being. 

The liturgical tradition of every Church is like a living 
organism that should grow, develop and reach its perfection. Just 
as a living organism remains the same, retaining its own original 
identity, individuality, physiognomy and ontological nature, and 


34 Vatican II, Sacrosanctum Concilium, no. 23. 

35 Vatican II, Orientalium Ecclesiarum, no. 6. 

36 Cf. Roman Documents on the Syro-Malabar Liturgy, Kottayam 1995, 53. 






REDISCOVERY OF THE UNITY OF CHRISTIAN INITIATION 


147 


does not become another being, in spite of various intrinsic and 
extrinsic changes of growth, the liturgical tradition of a Church 
should grow and develop spontaneously, discarding outmoded 
forms and aspects which are not essential and assimilating 
appropriate new elements from the culture, philosophy and 
traditions of the autochthonous people, in so far as they are 
compatible with the Catholic faith. Perhaps the best description of 
the process of organic growth with regard to liturgical traditions 
has been provided by Placid Podipara: 

The different types of liturgies, therefore, can and must grow 
like a living organism assimilating new elements and discarding 
outmoded forms and items, that are not instituted by Christ. Just 
as the growth of an organism is not its change, mutilation, or 
juxtaposition of foreign elements, but an unfolding of its innate 
vigour to assimilate outside elements eschewing all foreign or 
dead matter, so the types of liturgies in their further growth have 
to preserve their individuality, and have to assimilate to it 
appropriate new elements. 37 

If adaptation or borrowing takes place, the things adapted or 
borrowed, are not to be juxtaposed, but digested and assimilated to 
the spirit of the liturgy that adapts or is adapted. Juxtaposition will 
destroy the very individuality of the liturgy, and consequently also 
its vitality for growth. The capacity for growth, by adaptation or 
borrowing, of a liturgy really depends on its individuality which 
supposes homogeneity and power of assimilation. 38 

Christian faithful and ecclesiastical authorities can intervene 
in this process of organic growth in order to stimulate and 
streamline the progress of their liturgical tradition, but great 
wisdom and disinterested discernment are required to avoid undue 
modifications and perilous dismemberment which lead to the 
annihilation of the individuality and specific characteristics of the 
tradition and its consequent impoverishment. Anything imposed 
from outside cannot be considered as part of organic growth, but 


37 P. J. Podipara, Reflections on Liturgy, in T. Kalayil (ed.), Collected 
Works of Rev. Dr. Placid J. Podipara CMI, vol. Ill, Mannanam 2007, 145. 

38 Cf. P. J. Podipara, Reflections on Liturgy, 145. 
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only as mutilation or an intrusion of foreign elements. 39 As regards 
the manner of organic progress the Congregation for the Oriental 
Churches states: 

The organic progress, in every Church sui iuris, implies taking 
into account first of all the roots from which the heritage of these 
Churches was initially developed, mainly in Jerusalem, 
Alexandria, Antioch, Constantinople, Armenia, and in the 
ancient empire of Persia; and secondly, the manner in which 
such traditions were transmitted, adapting to the various 
circumstances and places but maintained in a coherent, organic 
continuity. 40 

According to the spirit of Vatican II and the mind of the 
Oriental Congregation the principle of organic growth is a key 
criterion for evaluating the authenticity of the liturgical reform. 
With regard to the reform of the Syro-Malabar liturgy, the 
principle of organic growth requires a triple action: restore healthy 
Eastern liturgical tradition, delete imposed extraneous elements, 
contrary to the original spirit of the liturgy, and allow spontaneous 
assimilation of new elements from other liturgical traditions and 
indigenous culture, consistent with the authentic tradition and 
compatible with the Christian faith. 

These basic theological principles reinstated by the Second 
Vatican Council stimulate and encourage all concerned to 
undertake authentic liturgical reforms, and require the restoration 
of legitimate liturgical rites and sacramental discipline in general 
and the unity of Christian initiation in particular, especially in the 
Eastern Catholic Churches, which were directly or indirectly 
constrained to modify their discipline under pressure from the 
Western missionaries. Now we examine the teaching of the 
Council specifically with regard to the unity of Christian initiation. 


39 Cf. P. Pallath “Introduction” to Catholic Eastern Churches: Heritage and 
Identity, Rome 1994,4. 

40 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 12), 13. 
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2. Unity of Christian Initiation according to Vatican II 

In this section, after a brief exposition of the general teaching 
of Vatican II on the unity of Christian initiation scattered in 
different documents, we consider the Constitution on Sacred 
Liturgy and the Decree on Eastern Catholic Churches, which also 
contain specific directives and norms respectively for the Latin 
Church and the Eastern Catholic Churches. Then we examine the 
post-conciliar liturgical books of the Latin Church, under the 
aspect of the unity of Christian initiation. 

2.1. Unitary Theology of Christian Initiation in the Documents 
of Vatican II in General 

While speaking about the common priesthood of all faithful, 
the Dogmatic Constitution on the Church clearly states how the 
sacraments of Christian initiation engender the priestly community 
of faithful, rendering them true members of the Church: 

It is through the sacraments and the exercise of the virtues that 
the sacred nature and organic structure of the priestly 
community is brought into operation. Incorporated in the Church 
through baptism, the faithful are destined by the baptismal 
character for the worship of the Christian religion; reborn as 
sons of God they must confess before men the faith which they 
have received from God through the Church. They are more 
perfectly bound to the Church by the sacrament of confirmation, 
and the Holy Spirit endows them with special strength so that 
they are more strictly obliged to spread and defend the faith, 
both by word and by deed, as true witnesses of Christ. Taking 
part in the Eucharistic sacrifice, which is the fount and apex of 
the whole Christian life, they offer the Divine Victim to God, 
and offer themselves along with It. Thus both by reason of the 
offering and through Holy Communion all take part in this 
liturgical service, not indeed, all in the same way but each in that 
way which is proper to himself. Strengthened in Holy 
Communion by the Body of Christ, they then manifest in a 
concrete way that unity of the people of God which is suitably 
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signified and wondrously brought about by this most august 
sacrament. 41 

The Council not only highlights the profound theological unity of 
Christian initiation, but also places them in the right traditional 
order: baptism as the sacrament of entrance, confirmation as 
complementary and the Eucharist as the fount and apex. 42 

The Decree on Ecumenism admits the baptismal communion 
existing among all the faithful including those belonging to the 
ecclesial communities, since all the validly baptized are 
incorporated into the crucified and glorified Christ. Then, as 
regards the relationship of baptism to Eucharist the decree 
confirms: 

Baptism therefore establishes a sacramental bond of unity which 
links all who have been reborn by it. But of itself Baptism is 
only a beginning, an inauguration wholly directed toward the 
fullness of life in Christ. Baptism, therefore, envisages a 
complete profession of faith, complete incorporation in the 
system of salvation such as Christ willed it to be, and finally 
complete ingrafting in eucharistic communion. 43 

Baptism is only an inauguration and beginning oriented towards 
the Eucharist, the fullness of life in Christ. 

The Decree on the Apostolate of Lay People expounds how 
the Lord himself assigns lay people to the apostolate and constitute 
them witnesses to Christ through the sacraments of Christian 
initiation: 

The laity derive the right and duty to the apostolate from their 
union with Christ the head; incorporated into Christ’s Mystical 
Body through Baptism and strengthened by the power of the 
Holy Spirit through confirmation, they are assigned to the 
apostolate by the Lord Himself. They are consecrated for the 
royal priesthood and the holy people (cf. 1 Pete r 2:4-10) not 
only that they may offer spiritual sacrifices in everything they do 
but also that they may witness to Christ throughout the world. 


41 Vatican II, Lumen Gentium, no. 11. 

42 Cf. P. A. Muroni, L 'ordine dei sacramenti dell’iniziazione cristiana, 414. 

43 Vatican II, Unitatis Redintegratio, no. 11. 
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The sacraments, however, especially the most holy Eucharist, 
communicate and nourish that charity which is the soul of the 
entire apostolate. 44 

Decree on the Mission Activity of the Church attests the 
obligation of all faithful to engage in the ministry of 
evangelization, since it intrinsically derives from the very Christian 
nature constituted by Christian initiation: “As members of the 
living Christ, incorporated into Him and made like unto Him 
through baptism and through confirmation and the Eucharist, all 
the faithful are duty-bound to cooperate in the expansion and 
spreading out of His Body, to bring it to fullness as soon as may be 
(Eph 4:13)”. 45 

Decree on the Ministry and Life of Priests explains the 
intrinsic relationship of all the sacraments, especially those of 
baptism and confirmation to the Eucharist, the source and summit 
of all Christian life. The Decree asserts: 

The other sacraments, as well as with every ministry of the 
Church and every work of the apostolate, are tied together with 
the Eucharist and are directed toward it. The Most Blessed 
Eucharist contains the entire spiritual boon of the Church, that is, 
Christ himself, our Pasch and Living Bread, by the action of the 
Holy Spirit through his very flesh vital and vitalizing, giving life 
to men who are thus invited and encouraged to offer themselves, 
their labours and all created things, together with him. In this 
light, the Eucharist shows itself as the source and the apex of the 
whole work of preaching the Gospel. Those under instruction are 
introduced by stages to a sharing in the Eucharist, and the 
faithful, already marked with the seal of baptism and 
confirmation, are through the reception of the Eucharist fully 
joined to the Body of Christ. 46 

In all these statements of Vatican II, one can find that the Council 
always pays attention to the theological unity of the sacraments of 
Christian initiation and respects the traditional authentic order of 
their administration, considering baptism as the beginning of 


44 Vatican II, Apostolicam Actuositatem, no. 3. 

45 Vatican II, Ad Gentes, no. 36. 

46 Vatican II, Presbyterorum Ordinis, no. 5. 



152 


CHAPTER FOUR 


Christian life, confirmation as the completion of the baptismal 
grace for strengthening Christians for their mission in the world 
and the Eucharist as the apex and culmination of all sacramental 
and Christian life. 

2.2. Vatican II and the Unity of Christian Initiation in the East 

As we have seen, from the sixteenth century Western 
missionaries modified especially the theology and discipline of the 
sacraments of Christian initiation according to the Latin rite. In 
some Eastern Catholic Churches the three sacraments of Christian 
initiation were completely separated: only baptism was given to 
infants, reserving the Eucharist at the age of reason and 
confirmation, administered by the bishop at the age of adolescence 
or another appropriate time. The Second Vatican Council restored 
the ancient Eastern discipline of the joint administration of the 
three sacraments of Christian initiation by priests: 

The Sacred Ecumenical Council confirms and approves the 
ancient discipline of the sacraments existing in the Eastern 
Churches, as also the ritual practices connected with their 
celebration and administration and ardently desires that this 
should be re-established if circumstances warrant it. 

The established practice in respect of the minister of 
confirmation that has obtained from most early times in the 
Eastern Church should be fully restored. Therefore, priests 
validly confer this sacrament, using chrism blessed by a 
patriarch or a bishop. 47 

The Council re-established the ancient Eastern discipline of 
the joint administration of the three sacraments of Christian 
initiation and the Eastern practice of their celebration. Moreover, it 
restored the discipline about the minister of confirmation, 
condemned to remain in oblivion in some Eastern Catholic 
Churches from the start of the sixteenth century. The Council of 
Trent promulgated an anathema against anyone who says that “the 
ordinary minister of holy confirmation is not a bishop only, but any 


47 Vatican II, Orientalium Ecclesiarum, nos. 12-13. 
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simple priest”. 48 Ironically the Second Vatican Council solemnly 
declares that in the Eastern Churches the priests are ministers of 
the sacrament of confirmation and they validly confer this 
sacrament. Interpreting the teaching of the Council, the 
Congregation for the Oriental Churches states: 

The Council, in particular, is not satisfied to just confirm and 
praise the ancient discipline enforced by the Eastern Churches 
but desires it to be re-established in the places where it has 
weakened or fallen away. Therefore, in reviewing their own law, 
the different Churches sui iuris must take into account this desire 
and courageously undertake, even if cautiously and gradually, 
the recuperation of the elements that have been lost, changing, if 
necessary, the most recent practice and laws, in such places 
where these may be in dissonance with the principles 
established, even if it means modifying decisions made by 
Synods or taking distance from indications given, in other times 
and for various reasons, by the Congregations of the Apostolic 
See. 49 

Therefore the Congregation calls for a gradual and steady recovery 
of the theology and the discipline of the sacraments, even changing 
the resolutions passed by synods or decisions of the departments of 
the Holy See. 

2.3. Unity of Christian Initiation in the Latin Church: Vatican 
II and Post-Conciliar Liturgical Books 

From the sixteenth century, different Eastern Catholic 
Churches, driven by Western missionaries adopted the Latin 
discipline, and sustained a clear separation of the three sacraments 
of Christian initiation. The Syro-Malabar Church was also forced 
to adopt the Latin discipline in the Synod of Diamper (1599). 
Therefore the position of the Latin Church, is important for the 
liturgical reform of the Eastern Catholic Churches which modified 
their discipline only to conform to the Latin rite. 


48 The Christian Faith, no. 1436; Decrees of the Ecumenical Councils, vol. 
II, 686; Enchiridion Symbolorum, no. 1630. 

49 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 39), 35-36. 
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The Fathers of the Second Vatican Council generally agreed 
on the theological principle of the unity of Christian initiation, but 
differences emerged as regards the pastoral practice in different 
countries or regions. Consequently, as regards children, it was not 
possible to restore the full unity of initiation, as practised before 
the XIII century. 50 Hence the discipline of separate administration 
of the sacraments of baptism, confirmation and the Eucharist are 
maintained for children, while indicating their intimate unity by 
some liturgical actions, prayers and symbols. 

The Constitution on the Sacred Liturgy has dedicated eight 
numbers (64-71) to Christian initiation, of which the first states: 

The catechumenate for adults, comprising several distinct steps, 
is to be restored and to be taken into use at the discretion of the 
local ordinary. By this, means the time of the catechumenate, 
which is intended as a period of suitable instruction, may be 
sanctified by sacred rites to be celebrated at successive intervals 
of time. 51 

The total disappearance of the unity of Christian initiation was 
related to the disappearance of catechumenate and adult baptism. 
One of the reasons for delaying confirmation in the Latin Church 
was said to be the need for catechism. If the adults are prepared for 
the whole Christian initiation with sufficient catechism, the 
initiation could be celebrated in a unique liturgical celebration. 

With regard to the baptismal rite of the Latin Church the 
Council stated: 

Both the rites for the baptism of adults are to be revised: not 
only the simpler rite, but also the more solemn one, which must 
take into account the restored catechumenate. A special Mass 
“for the conferring of baptism” is to be inserted into the Roman 
Missal. The rite for the baptism of infants is to be revised, and it 
should be adapted to the circumstance that those to be baptized 
are, in fact, infants. 52 


50 For details, P. A. Muroni, L’ordine dei sacramenti dell’iniziazione 
cristiana, 384-411. 

51 Vatican II, Sacrosanctum Concilium, no. 64. 

52 Vatican II, Sacrosanctum Concilium, nos. 66-67. 
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The restoration of catechumenate and the joint celebration of 
Christian initiation necessitated a new rite, the previous rite was 
formed for the separate administration of the three sacraments. 
This special Mass was proposed to demonstrate the relationship of 
baptism to the Eucharist. As we have seen above the post- 
Tridentine rite of baptism of children was a modified form of the 
rite of adult baptism. So the Council proposed a reformed rite of 
infant baptism suited to the conditions of children. 

Also for the Latin Church, the Second Vatican Council 
brought into force the principle of the unity of the sacraments of 
baptism and confirmation, although their separate administration 
already in vogue in the Latin Church for about five centuries is 
maintained for children. The Council states: 

The rite of confirmation is to be revised and the intimate 
connection which this sacrament has with the whole of Christian 
initiation is to be more clearly set forth; for this reason it is 
fitting for candidates to renew their baptismal promises just 
before they are confirmed. Confirmation may be given within 
the Mass when convenient; when it is given outside the Mass, 
the rite that is used should be introduced by a formula to be 
drawn up for this purpose. 53 

Although the Council did not modify the Latin discipline of 
administering the sacraments of Christian initiation to infants 
separately, it admits the unity of the whole Christian initiation. In 
order to manifest this intimate connection the Council devised an 
apt means, namely the renewal of the baptismal promises just 
before the administration of confirmation. Moreover the Council 
proposes to celebrate confirmation within holy Mass in order to 
demonstrate the intimate connection of the said sacrament to the 
Eucharist, the completion and culmination of Christian initiation. 


53 


Vatican II, Sacrosanctum Concilium , no. 71. 
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2.3.1. Rite of Baptism for Children (1969) 

According to the order of Vatican II a reformed Rite of 
Baptism for Children was published on 15 May 1969. 54 In this new 
rite the liturgy of the Word was added and a number of exorcisms 
was omitted. In the General Introduction, common to the rites of 
Christian initiation of children and adults, one can find a full 
recognition of the theological principle of the unity of Christian 
initiation and a clear statement about the relationship between the 
sacraments of baptism, confirmation and the Eucharist: 

Baptism incorporates us into Christ and forms us into God’s 
people. This first sacrament pardons all our sins, rescues us from 
the power of darkness, and brings us to the dignity of adopted 
children, a new creation through water and the Holy Spirit. 
Hence we are called and are indeed the children of God. 

By signing us with the gift of the Spirit, confirmation makes us 
more completely the image of the Lord and fills us with the Holy 
Spirit, so that we may bear witness to him before all the world 
and work to bring the Body of Christ to its fullness as soon as 
possible. 

Finally, coming to the table of the eucharist, we eat the flesh and 
drink the blood of the Son of Man so that we may have eternal 
life and show forth the unity of God’s people. By offering 
ourselves with Christ, we share in the universal sacrifice, that is, 
the entire community of the redeemed offered to God by their 
High Priest, and we pray for a greater outpouring of the Holy 
Spirit, so that the whole human race may be brought into the 
unity of God’s family. 

Thus the three sacraments of Christian initiation closely combine 
to bring us, the faithful of Christ, to his full stature and to enable 


54 Cf. Sacra Congregatio pro Cultu Divino, Decretum (Prot. n. 50/69), die 
15 maii 1969; we cite from the second edition (editio typica altera) published on 
29 August 1973. 
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us to carry out the mission of the entire people of God in the 
Church and in the world. 55 

In spite of the full recognition of the theological principle of the 
unity of Christian initiation, with regard to infants the Latin Church 
has maintained the post-Tridentine general practice of 
administering baptism, confirmation and first Communion 
separated by intervals of several years. 

Hence, after Vatican II, the Latin Church has adopted a 
double discipline: for children it has maintained the separate 
administration of the three sacraments, while for adults, as we see 
below, the joint administration has fully been re-established. 
However, even with regard to children the unity of Christian 
initiation is highlighted in different ways. In order to bring out the 
paschal character of baptism the ritual recommends that “the 
sacrament be celebrated during the Easter Vigil or on Sunday. On 
Sunday, baptism may be celebrated even during Mass, so that the 
entire community may be present and the relationship between 
baptism and Eucharist may be clearly seen”. 56 

In order to demonstrate the relationship of baptism to 
Eucharist a procession to altar is also prescribed in the new rite, 
unless the baptism was performed in the sanctuary. 57 Then the 
celebrant stands in front of the altar and addresses the parents, 
godparents, and the whole assembly in these or similar words: 

Dearly beloved, these children have been reborn in baptism. 
They are now called children of God, for so indeed they are. In 
confirmation they will receive the fullness of God’s Spirit. In 
Holy Communion they will share the banquet of Christ’s 


55 Christian Initiation: General Introduction, no. 2; Sacra Congregatio pro 
Cultu Divino, Ordo Baptismi parvulorum (Rituale Romanum), Editio typica 
altera, Citta del Vaticano 1973, 7; RBC, 9; also in RCIA, XVI. 

56 Sacra Congregatio pro Cultu Divino, Ordo Baptismi pai-vulorum (n. 9), 
17; RBC, 20. 

57 Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 67), 
34; RBC, 51. 
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sacrifice, calling God their Father in the midst of the Church 

U ]. 58 

In this address of the celebrant in preparation for the Lord’s Prayer, 
the priest clearly indicates that baptism is only the beginning and 
that the Christian initiation will be completed with confirmation 
and crowned with the reception of the Eucharist. The dynamism of 
the three sacraments, which jointly create a full Christian is clearly 
presented in the traditional order of their administration. 

However, in danger of death the priest can administer 
confirmation together with baptism in a single ceremony, using the 
shorter form. In the Introduction to the baptism of children as 
regards the use of the shorter form of baptism it is stated: 

In danger of death, the priest or deacon may also use this shorter 
form if necessary. If there is time and he has the sacred chrism, 
the parish priest (pastor) or other priest enjoying the same 
faculty should not fail to confer confirmation after baptism. In 
this case he omits the post-baptismal anointing with chrism. 59 

In the Latin rite also immediately after the act of baptism a post- 
baptismal anointing with chrism blessed by the bishop is found, 
namely the same chrism that will be used for confirmation at the 
age of reason. Immediately after the act of baptism the celebrant 
recites the following prayer: 

God the Father of our Lord Jesus Christ has freed you from sin, 
given you a new birth by water and the Holy Spirit, and 
welcomed you into his holy people. He now anoints you with the 
chrism of salvation. As Christ was anointed Priest, Prophet, and 
King, so may you live always as members of his body, sharing 
everlasting life. 60 


58 Sacra Congregatio pro Cultu Divino, Ordo Baptismiparvulorum (n. 68), 
34; RBC, 51. 

39 Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 22), 
20; RBC, 22. The said shorter form of confirmation can be found in Ordo 
Confirmationis (nn. 52-56), 40-41; The Order of Confirmation, 52-53. 

60 Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 62), 
32; RBC, 49. 
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Then without any formula the celebrant anoints the forehead of the 
child with the sacred chrism in silence. As stated above, in danger 
of death this anointing is omitted, and if the circumstances permit 
and if a priest is available confirmation is administered. 

According to the Latin discipline this post-baptismal 
anointing by the celebrant, although with chrism blessed by the 
bishop, is not the sacrament of confirmation, which will be 
conferred by the bishop at the age of reason. However, to Eastern 
Christians this post-baptismal anointing with the aforementioned 
prayer might seem the sacrament of confirmation, because it 
contains some of its specific characteristics, as the newly baptized 
persons is signed with chrism and is inserted into “Christ, Priest, 
King and Prophet”, as the aforementioned prayer clearly 
indicates . 61 

It is noteworthy that according to the Rite of Christian 
Initiation of Adults, when the three sacraments are celebrated 
together, the post-baptismal anointing with sacred chrism is 
omitted, and after the explanatory rites, immediately follows the 
rite of confirmation . 62 As we have already seen, also when 
confirmation is administered together with baptism to infants in 
danger of death, the post-baptismal anointing is omitted. From 
such provisions for omission it appears that the post-baptismal 
anointing is not an essential part of baptism, but rather the first step 
towards the sacrament of confirmation, which will be completed by 
the bishop . 63 The Catechism of the Catholic Church confirms such 
an interpretation: 

In the liturgy of the Eastern Churches, the post-baptismal 
anointing is the sacrament of chrismation (confirmation). In the 
Roman liturgy the post-baptismal anointing announces a second 


61 Cf. D. Salachas, L’iniziazione cristiana nei Codici orientate e latino, 
Bologna 1991, 58-61. 

62 Sacra Congregatio pro Cultu Divino, Ordo initiationis christianae 
adultorum (Rituale Romanum), Editio typica, Citta del Vaticano 1972 (nn. 223- 
224), 85; RCIA (nos. 227-228) 159-160. 

63 Cf. D. Salachas , L’iniziazione cristiana nei Codici orientate e latino, 61- 
62; E. Lanne, Tradition et communion des Eglises, Leuven 1997, 300-303. 
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anointing with sacred chrism to be conferred later by the bishop 
confirmation, which will as it were “confirm” and complete the 
baptismal anointing . 64 

The Catechism specifies that the post-baptismal priestly 
anointing has remained “attached to the baptismal rite; it signifies 
the participation of the one baptized in the prophetic, priestly, and 
kingly offices of Christ. If baptism is conferred on an adult, there is 
only one post-baptismal anointing, that of con fir mation”. 65 It seems 
that the post-baptismal priestly anointing also somehow establishes 
a connection between baptism and confirmation. 

In the opinion of this author, also in the Latin Church, if the 
competent authority so wishes, a joint administration of the 
sacraments of baptism and confirmation to children can easily be 
achieved, without any change in the structure of the rite or 
modification of prayers. It is enough that the priest pronounces the 
sacramental formula of confirmation when he performs the post- 
baptismal anointing with holy chrism, as was done in the non- 
Roman Latin Church before the unification of rites following the 
Council of Trent. Otherwise confirmation can be administered to 
children as well, utilising the specific ceremony of confirmation 
given at the last part of the Rite of Christian Initiation of Adults , 
which we will see below. 

2.3.2. Rite of Confirmation for Children (1971) 

With the date of 15 August 1971 Pope Paul VI promulgated 
the apostolic constitution on confirmation Divinae consortium 
naturae, in which he clearly and definitively defined the matter and 
form of this sacrament. 66 The reformed rite of confirmation for 
separately administering the sacrament to children was published 
by the Congregation for Divine Worship on 22 August 1971. In the 


64 Catechism of the Catholic Church, no. 1242. 

65 Catechism of the Catholic Church, no. 1291. 

66 Paul VI, apostolic constitution Divinae consortium naturae, AAS 63 
(1971) 657-664; Sacra Congregatio pro Cultu Divino, Ordo Confirmationis, 7-15; 
The Order of Confirmation, 9-15. 
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apostolic constitution with regard to the unity of Christian 
initiation the Pope stated: 

Bom anew by baptism, the faithful are strengthened by the 
sacrament of Confirmation, and ultimately are sustained by the 
food of eternal life in the Eucharist. By means of these 
sacraments of Christian initiation, they thus receive in increasing 
measure the treasures of divine life and advance toward the 
perfection of charity. [...] the Second Vatican Ecumenical 
Council devoted special attention of these sacraments of 
initiation, prescribing that the rites should be suitably revised 
and more accommodated to the understanding of the faithful. 
Since the Rite for the Baptism of Children, revised at the 
mandate of the same universal Synod and published at our 
command, is already in use, it is now fitting to publish a Rite of 
Confirmation, so that the unity of Christian initiation may be 
shown in its true light. In fact, careful work and study have been 
devoted in these last years to the task of revising the manner of 
celebrating this sacrament. The aim of this work has been that 
‘the intimate connection which this sacrament has with the 
whole of Christian initiation may be more clearly set forth’. 
Moreover, the link between Confirmation and the other 
sacraments of initiation is more easily perceived not only 
because the rites have been more easily conjoined, but it is also 
noticeable from the gestures and words by which Confirmation 
itself is conferred . 67 

The Pope affirms that the rite of confirmation was revised 
according to the dictates of Vatican II and the main scope of this 
revision was to spotlight the unity of Christian initiation. He 
unambiguously underlines the dynamism of the sacraments of 
baptism, confirmation and Eucharist in generating true Christian 
faithful. Quoting different documents of Vatican II the Pope goes 
on to underscore the unity and connection between the three 
sacraments: 

This makes clear the specific importance of Confirmation for 
sacramental initiation by which the faithful ‘as members of the 


67 Paul VI, apostolic constitution Divinae consortium naturae, AAS 63 
(1971) 657-658; Sacra Congregatio pro Cultu Divino, Ordo Confirmationis, 7-8; 
The Order of Confirmation, .9-10. 
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living Christ are incorporated into him and conformed to him 
through Baptism and through Confirmation and the Eucharist’. 68 
In Baptism, the newly baptised receive forgiveness of sins, 
adoption as children of God, and the character of Christ, by 
which they are made members of the Church and for the first 
time become sharers in the priesthood of their Saviour (cf. 1 Pt 
2: 5, 9). Through the sacrament of Confirmation, those who have 
been bom anew in Baptism receive the ineffable Gift, the Holy 
Spirit himself, by whom ‘they are endowed... with special 
strength’. 69 [...] Finally, Confirmation is so closely linked with 
the holy Eucharist 70 that the faithful, after being signed by holy 
Baptism and Confirmation, are incorporated fully into the body 
of Christ by participation in the Eucharist. 71 

The Pope not only highlighted the unity of Christian initiation, but 
also placed the three sacraments of baptism, confirmation and 
Eucharist in the traditional order of their administration. 

With the same apostolic constitution the Pope also adopted 
the Byzantine formula for the sacrament of confirmation in the 
Latin Church. As regards this the Pope affirmed: 

In the East the first traces of the expression ‘seal of the gift of 
the Holy Spirit’ appeared in the fourth and fifth centuries. The 
expression was quickly accepted by the Church of 
Constantinople and is still used by the Byzantine Rite Churches. 

[...] As regards the words pronounced in anointing with Chrism, 
we have examined with the consideration it deserves the dignity 
of the venerable formula used in the Latin Church, but we judge 
preferable the very ancient formula belonging to the Byzantine 
Rite, by which the Gift of the Holy Spirit himself is expressed 
and the outpouring of the Spirit on the day of Pentecost (cf. Acts 
2:1-4, 38) is recalled to mind. We therefore adopt this formula, 
rendering it almost word for word. [...] The sacrament of 
Confirmation is conferred through the anointing with Chrism of 


68 Vatican II, Ad Gentes, no. 36. 

69 Vatican II, Lumen Gentium, no. 11. 

70 Vatican II, Presbyterorum Ordinis, no. 5. 

71 Vatican II, Presbyterorum Ordinis, no. 5; Paul VI, apostolic constitution 
Divinae consortium naturae, AAS 63 (1971) 659-660; Sacra Congregatio pro 
Cultu Divino, Ordo Confirmationis, 9-10; The Order of Confirmation, 11. 
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the forehead, which is done by the laying on of the hand, and 

through the words: Accipe signaculum Doni Spiritus Sancti. 72 

The formula, “Seal of the gift of the Holy Spirit” was officially 
adopted in the First Council of Constantinople in 381. 73 Since then 
this formula has always been used in all the Churches of Byzantine 
tradition for the post-baptismal anointing. 74 According to the 
Byzantine tradition the formula “Seal of the gift of the Holy Spirit” 
indicates that chrismation is the final seal of the Holy Spirit whom 
the candidates have already received in baptism; it is the 
confirmation of what has already taken place in baptism. 75 As 
stated above, Pope Paul VI adopted this Byzantine formula for the 
Latin Church as well, since it better expresses “the gift of the Holy 
Spirit himself’. In fact, according to the Eastern tradition in 
Christian initiation the candidates receive not simply some gifts or 
graces, but the Holy Spirit himself, the source of these uncreated 
and infinite gifts. 76 

Now we come to the examination of the rite of confirmation 
of children published on 22 August 1971, which is obviously a part 


72 Paul VI, apostolic constitution Divinae consortium naturae, AAS 63 
(1971) 662-663; Sacra Congregatio pro Cultu Divino, Ordo Confirmationis, 14; 
The Order of Confirmation, 13-14. In the English version of the apostolic 
constitution the Latin expression, “ Accipe signaculum Doni Spiritus Sancti ” is 
maintained; this can be translated as, “Receive the seal of the gift of the Holy 
Spirit”. 

73 First Council of Constantinople (381), canon 7; Decrees of the 
Ecumenical Councils, vol. I, 35. 

74 Cf. J. V. Rossum, “La Chrismation avec la formule 'sceau du don du 
Saint Esprit’ dans le canon 7 du deuxieme concile oecumenique (Constantinople I, 
381)”, in C. Braga (ed.), Chrismation et confirmation: questions autour d'un rite 
post-baptismal, conferences Saint-Serge LIVe semaine d'etudes liturgiques, Paris, 
25-28 juin 2007, Roma 2009, 31-36; J. Getcha, “La Chrismation dans les 
euchologes Byzantins”, in C. Braga (ed.). Chrismation et confirmation, 39-43; A. 
Schmemann, Of Water and the Spirit: A Liturgical Study of Baptism, New York 
1974,75-76. 

75 J. V. Rossum, “La Chrismation avec la formule 'sceau du don du Saint 
Esprit’ 14 , 34. 

76 V. Lossky, The Mystical Theology of the Eastern Church, 162-163; J. V. 
Rossum, “La Chrismation avec la formule ’sceau du don du Saint Esprit'“, 34. 
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of the Roman Pontifical. In the introduction it is clearly stated that 
“With regard to children, in the Latin Church the administration of 
Confirmation is generally delayed until about the seventh year”. 77 
However, according to the mandate of Vatican II, in order to make 
explicit the unity between baptism and confirmation, before the 
conferral of the said sacrament the renewal of baptismal promises, 
including the renunciation of Satan and profession of the Apostles’ 
Creed in question and answer form, was inserted into the new 
rite. 78 

In order to highlight the intimate connection of the whole 
Christian initiation with the Eucharist, the Roman Pontifical 
proposes to celebrate confirmation of children during the holy 
Mass: 

As a mle. Confirmation takes place within Mass so that the 
fundamental connection of this sacrament with all of Christian 
initiation, which reaches its culmination in the Communion of 
the Body and Blood of Christ, may stand out in a clearer light. 

The newly confirmed therefore participate in the Eucharist, 
which completes their Christian initiation. 79 

Even though the Latin Church retains the discipline of separately 
administering baptism, confirmation and the Eucharist to children, 
it reveals the unity of these sacraments with the modus celebrandi, 
different prayers and liturgical gestures. At least theoretically the 
traditional sequence of the administration of baptism, confirmation 
and the Eucharist is maintained. 

2.3.3. Rite of Christian Initiation of Adults 

The Rite of Christian Initiation of Adults (RCIA) was 
published in Latin on 6 January 1972. The officially approved 


77 Rite of Confirmation: Introduction, no. 11; Sacra Congregatio pro Cultu 
Divino, Ordo Confirmationis, 19; The Order of Confirmation, 19. 

78 Cf. Sacra Congregatio pro Cultu Divino, Ordo Confirmationis (n. 23), 
24-25; The Order of Confirmation, 26-27; evidently these ceremonies did not 
exist in the previous rite of confirmation. 

79 Rite of Confirmation: Introduction, no. 13; Sacra Congregatio pro Cultu 
Divino, Ordo Confirmationis, 20; The Order of Confirmation, 20. 
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English translation prepared by the International Committee on 
English in the Liturgy appeared in 1985. The RCIA is for the 
Christian initiation of adults and children of catechetical age, 
namely children who have reached the seventh year of age. In the 
opinion of Aidan Kavanagh, among all the reformed initiatory rites 
and the various permutations for pastoral reasons, it is clear that the 
rite of initiation of adults is the one that gives shape, articulation 
and fundamental meaning to all the other rites which constitute the 
Roman initiatory economy. It represents a crucial restoration in the 
way Roman Catholics think about sacramental reality. Rather than 
regarding sacraments as separate entities, each containing its own 
exclusive meaning for theological exploitation the RCIA presumes 
that all initiatory rites form one closely articulated whole which, in 
turn, relates intimately with all the other non-initiatory sacraments 
and rites. 80 

According to this Rite, the Christian initiation of adults is a 
long process consisting of four periods and three steps. 81 For 
adults, the Latin Church has fully restored the unity of the 
sacraments of Christian initiation. The Rite of Christian Initiation 
of Adults explicitly states: 

The third step in the Christian initiation of adults is the 
celebration of the sacraments of baptism, confirmation, and 
Eucharist. Through this final step the elect, receiving pardon for 
their sins, are admitted into the people of God. They are graced 
with adoption as children of God and are led by the Holy Spirit 
into the promised fullness of time begun in Christ and, as they 
share in the eucharistic sacrifice and meal, even to a foretaste of 
the kingdom of God. 82 


80 A. Kavanagh, “Christian Initiation in Post-Conciliar Roman Catholicism: 
A Brief Report”, in M. E. Johnson (ed.). Living Water, Sealing Spirit: Readings 
on Christian Initiations, Collegeville 1995, 1-2. 

81 The four continuous periods are: the pre-catechumenate, catechumenate, 
purification or enlightenment and post-baptismal catechesis or mystagogy. The 
three steps consist of: acceptance into the order of catechumens, election or 
enrolment of names and the celebration of Christian initiation. 

82 Sacra Congregatio pro Cultu Divino, Ordo initiationis christianae 
adultorum (n. 27), 13-14; RCIA (no. 206) 137. 



166 


CHAPTER FOUR 


The RCIA clearly underscores the theology of the unity of baptism 
and confirmation on the basis of the unity of paschal mystery and 
the link between the missions of the Son and the Holy Spirit. It 
clearly states: 

In accord with the ancient practice followed in the Roman 
liturgy, adults are not to be baptized without receiving 
confirmation immediately afterward, unless some serious reason 
stands in the way. The conjunction of the two celebrations 
signifies the unity of the paschal mystery, the close link between 
the mission of the Son and the outpouring of the Holy Spirit, and 
the connection between the two sacraments through which the 
Son and the Holy Spirit come with the Father to those who are 
baptized. 

Accordingly, confirmation is conferred after the explanatory 
rites of baptism, the anointing after baptism (no. 228) being 
omitted 83 

Hence the usual post-baptismal anointing with Chrism is omitted 
and, after the explanatory rites of the clothing with the baptismal 
garment and the presentation of a lighted candle immediately 
follows confirmation. 

In the Latin Church the sacraments of Christian initiation 
were separated mainly because of the desire to reserve the 
sacrament of confirmation to the bishop, who is considered the 
original and the ordinary minister of the sacrament. The joint 
administration of the sacraments of Christian initiation for adults 
has also involved a change with respect to the minister of the 
sacrament, as the bishop cannot be present at the baptism of every 
adult. In the Introduction to the RCIA the Roman Ritual explicitly 
states: “The priest who baptises an adult or a child of catechetical 
age should, when the bishop is absent, also confer confirmation”, 
except in certain cases when the confirmation is postponed for a 
serious reason. 84 


83 Sacra Congregatio pro Cultu Divino, Or do initiationis christianae 
adultorum (n. 34), 15; RCIA (nos. 215-216) 139. 

84 Sacra Congregatio pro Cultu Divino, Ordo initiationis christianae 
adultorum (n. 46), 18; RCIA (no. 14) 7. 
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Again in the rubrics regarding the celebration of confirmation 
it is clarified: “If the bishop has conferred baptism, he should also 
confer confirmation. If the bishop is not present, the priest who 
conferred baptism is authorized to confirm”. 85 As Maxwell E. 
Johnson rightly observes, with this provision the RCIA has actually 
restored “the practice of the patristic, Eastern, and early-medieval 
non-Roman Western liturgical traditions, where presbyters 
themselves functioned as the presiding minister for all of the 
initiation rites”. 86 

The Christian initiation of adults culminates in the celebration 
of the Eucharist and Communion of the neophytes: 

Finally in the celebration of the Eucharist, as they take part in 
the first time and with full right, the newly baptized reach the 
culminating point in their Christian initiation [ ...]. When in 
communion they receive the body that was given for us and the 
blood that was shed, the neophytes are strengthened in the gifts 
they have already received and are given a foretaste of the 
eternal banquet. 87 

Hence, for adults and children of catechetical age, the Latin Church 
has restored both the theological principle of profound and 
indissoluble unity of the sacraments of Christian initiation and the 
discipline of their joint administration, also reinstating the original 
and traditional order: baptism, confirmation and Eucharist. 

3. Unity of Christian Initiation according to Important 
Post-Conciliar Documents 

As the title indicates, in this section we study important 
canonical and magisterial documents which expound, interpret and 
implement the conciliar teaching on the unity of Christian 
initiation. Among such documents the Code of Canon Law, the 
Code of Canons of the Eastern Churches and the Catechism of the 


85 Sacra Congregatio pro Cultu Divino, Ordo initiationis christianae 
adultorum (n. 228) 86; RCIA (no. 232), 161. 

86 M. E. Johnson, The Rites of Christian Initiation, 399. 

87 Sacra Congregatio pro Cultu Divino, Ordo initiationis christianae 
adultorum (n. 36) 15; RCIA (no. 217), 140. 
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Catholic Church are particularly important, since they together 
present the doctrine and discipline of the entire Catholic Church, 
which is a communion of the Churches of the West and of the East. 

3.1. The Code of Canon Law and Christian Initiation (1983) 

On the basis of the liturgical books published after Vatican II 
the Latin Code obviously advocates the double discipline for 
Christian initiation already in vogue, namely joint celebration for 
adults and children of catechetical age, but separate administration 
of the three sacraments for other children or infants. In spite of its 
adherence to the post thirteenth century separate administration of 
the sacraments of baptism, confirmation and Eucharist to children 
the theological principle of the unity of Christian initiation is also 
clearly upheld by the Latin Code. Among the general canons on the 
sacraments the Code explicitly states: 

Canon 843 § 1: A person who has not received baptism cannot 
validly be admitted to the other sacraments. 

§ 2: The sacraments of baptism, confirmation, and the blessed 
Eucharist so complement one another that all three are required 
for full Christian initiation. 

The first part of the canon reiterates the traditional doctrine that 
baptism is the gateway and foundation of all other sacraments and 
the beginning of Christian life. 88 However, for full and complete 
Christian initiation the sacraments of confirmation and Eucharist 
are also necessary. The second part of the canon, which has no 
direct precedent in the 1917 Code, based on the teaching of 
Vatican II and conciliar liturgical books, puts the three sacraments 
in the authentic and traditional order: baptism, confirmation and 
Eucharist. However, in the Latin Church the order followed in the 
canon is normally seen in practice only in the initiation of adults. 
According to the widespread practice in the Latin Church today the 


88 Although Canon 843 § 1 was not explicitly stated in CIC 1917, it was 
understood in canon 737 § 1: “Baptismus, Sacramentorum ianua ac fundamentum, 
omnibus in re vel saltern in voto necessarius ad salutem, valide non confertur, nisi 
per ablutionem aquae verae et naturalis cum praescripta verborum forma”. 
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order followed is: baptism, confession, communion and 
confirmation. 89 Thus confirmation, the perfection and completion 
of baptism appears to be something completely independent and 
entirely different. 

3.1.1. Baptism 

After these general norms on sacraments, 29 canons are (cc. 
849-878) dedicated to different aspects of baptism, “the gateway to 
the sacraments” (c. 849). While speaking about the due preparation 
for baptism, the Code enjoins that “an adult who intends to receive 
baptism is to be admitted to the catechumenate and, as far as 
possible, brought through the various stages to sacramental 
initiation, in accordance with the rite of initiation adapted by the 
bishops’ conference and with particular norms issued by it”. This 
canon reflects the re-establishment of catechumenate by Vatican II 
and presupposes the Rite of Christian Initiation of Adults , for 
whose adaptation to local circumstances specific faculty is given to 
bishops’ conferences. Hence, as regards adults in accordance with 
RCIA normally the sacraments of Christian initiation will be 
conferred in a single ceremony in the traditional order. 

This is further made explicit in canon 866: “Unless there is a 
grave reason to the contrary, immediately after receiving baptism 
an adult is to be confirmed, to participate in the celebration of the 
Eucharist, and to receive Holy Communion”. This canon gives 
practical effect to the aforementioned canon 842 § 2 with regard to 
the unity of Christian initiation. The three sacraments are conferred 
within the same rite, which normally takes place during the Easter 
Vigil or during another holy Mass. From the expression, “unless 
there is a grave reason to the contrary”, it is evident that the unitary 


89 Cf. The Canon Law: Letter and Spirit, A Practical Guide to the Code of 
Canon Law, prepared by the Canon Law Society of Great Britain and Ireland, 
London 1996, 462; The Code of Canon Law: A Text and Commentary, edited by 
James A. Coriden, Thomas J. Green and Donald E. Heintschel, New York 1985, 
608. 
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celebration of Christian initiation of adults is a serious obligation 
imposed by the Code. 90 

The Christian initiation of adults is very rare in Christian 
countries, where usually infant baptism is the common practice. 
Hence, practically Christian initiation is limited to infant baptism. 
In fact the Code stipulates that “the parents are obliged to see that 
their infants are baptized within the first few weeks” and “if the 
infant is in danger of death, it is to be baptized without any delay” 
(c. 867 §§ 1-2). Since the parents have such a grave obligation to 
baptize infants, baptism of adults will take place only if for some 
special reasons they could not receive baptism during infancy or in 
case of conversions from other religions to Christianity. 

3.1.2. Confirmation 

Under the title The Sacrament of Confirmation there are 17 
canons (879-896), of which we deal only with those pertaining to 
our theme. The very first canon of this section itself (c. 879) once 
more stresses the link between confirmation and the other two 
sacraments of initiation, stating: “By it the baptised continues their 
path of Christian initiation. They are enriched with the gift of the 
Holy Spirit and are more closely linked to the Church” (c. 879). 
Moreover the Code recommends celebrating confirmation during 
the holy Mass: 

Canon 881: It is desirable that the sacrament of confirmation be 
celebrated in a church and indeed during Mass. However, for a 
just and reasonable cause it may be celebrated apart from Mass 
and in any fitting place. 

This canon reproduces the recommendation of the Roman 
Pontifical to celebrate confirmation during holy Mass, “so that the 
fundamental connection of this sacrament with all of Christian 
initiation, which reaches its culmination in the Communion of the 
Body and Blood of Christ, may stand out in a clearer light”. 91 


90 The Canon Law: Letter and Spirit, 476. 

91 Sacra Congregatio pro Cultu Divino, Ordo Confirmations (n. 13), 20; 
The Order of Confirmation, 20. 
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Although celebration during holy Mass is the ideal, the canon also 
allows flexibility, taking into consideration various extraordinary 
circumstances. 

As we have seen in chapter two, one of the main reasons for 
separating confirmation from baptism in the West was the desire to 
reserve the conferral of confirmation to the bishop who was 
considered the exclusive minister of the sacrament at least from the 
time of the Council of Trent. Therefore, the norms of the Code on 
the minister of confirmation are also important. The basic canon on 
the minister of confirmation states: 

Canon 882: The ordinary minister of confirmation is a bishop. A 
priest can also validly confer this sacrament if he has the faculty 
to do so, either from the universal law or by way of a special 
grant from the competent authority. 

The canon confirms the later Latin discipline and tradition that in 
normal circumstances the ordinary minister of co nfir mation is a 
bishop, but relaxes this norm permitting the priests to celebrate 
confirmation if they have “the faculty to do so, either from the 
universal law or by way of a special grant from the competent 
authority”. From the “universal law” itself a priest who is 
equivalent to diocesan bishops in law, 92 who baptizes one who is 
no longer an infant (above seventh year), or who admits a baptized 
person to full communion with the Catholic Church (c. 883, no. 2) 
can administer the sacrament of confirmation. Other priests can 
obtain faculty to administer confirmation from their bishops (c. 884 
§ 1). Priests also, like bishops, have the intrinsic sacramental 
capacity to administer confirmation. So it is sufficient that he 
obtains faculty from his bishop, which is an extrinsic juridical act. 

As we have seen in chapter two, another factor which 
contributed to the separation of confirmation from baptism was the 
reservation of the latter only to those who have reached the age of 
discretion. As regards the age of confirmation canon 891 confirms 
the later tradition of the Western Church: 


92 Cf. CIC cc. 368, 381 § 2, 427 § 1 & 883, no. 1. 
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Canon 891: The sacrament of confirmation is to be conferred on 
the faithful at about the age of discretion, unless the bishops’ 
conference has decided on a different age or there is a danger of 
death or, in the judgment of the minister, a grave reason suggests 
otherwise. 

The canon establishes the general juridical obligation that in the 
Latin Church “confirmation is to be conferred on the faithful at 
about the age of discretion”, although permitting three exceptions. 
In canon 889 § 2 about the due preparation for confirmation we see 
the expression: “to receive confirmation lawfully a person who has 
the use of reason must be suitably instructed”. From these two 
canons it is evident that in the Latin Church in normal 
circumstances confirmation should be administered only to those 
who have reached “the age of discretion” or those who have “the 
use of reason”. According to Latin canon law on the completion of 
the seventh year a person is presumed to have reached the age of 
discretion or the use of reason (cf. c. 97 § 2). Hence the general 
norm is to confer confirmation on children after the completion of 
the seventh year of age. 

The 1917 Code also stated: “con f irmation in the Latin Church 
is conveniently deferred until about the age of seven years”, but the 
second part of the canon was substantially different from that of 
1983 Code: “nevertheless, it can be conferred earlier if an infant is 
constituted in danger of death or there appear to the minister grave 
and just causes to expedite it”. 93 Although the canon prescribed the 
postponement of confirmation “until about the age of seven years”, 
it permitted earlier confirmation in some cases. However, it did not 
contemplate in any way the deferral of the sacrament beyond the 
seventh year. 94 

However, in consideration of the differences in practice which 
have obtained in the Latin Church, the 1983 Code allows the 


93 CIC 1917, canon 788: “Licet sacramenti confirmationis administratio 
convenienter in Ecclesia Latina differatur ad septimam circiter aetatis annum, 
nihilominus etiam antea conferri potest, si infans in mortis periculo sit constitutus, 
vel ministro id expedire ob iustas et graves causas videatur”. 

94 Cf. The Code of Canon Law: A Text and Commentary, 639. 
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bishops’ conferences to decide “on a different age”, namely an age 
either greater or less. Many of the bishops’ conferences have not 
made any decision at all on the matter, others leave the 
determination either to the local bishop or to the local catechetical 
programme. 95 Although freedom is left to decide an age earlier or 
later than the age of discretion, all the bishops’ conferences which 
made a decision on this matter fixed a later age. 

The Irish bishops’ conference decreed that “the sacrament of 
confirmation be conferred on the faithful not at about the age of 
discretion, but rather at the age of 11 or 12 years. 96 The Italian 
bishops’ conference with its resolution of 23 December 1982 
determined to confer the said sacrament around 12 years of age. 97 
The bishops’ conference of India stipulated that confirmation “can 
be conferred also at a later age, say around 12-14”, 98 According to 
the bishops’ conference of Philippines, “The age for the reception 
of the sacrament of confirmation throughout the country is at least 
seven years, or after the first communion”. 99 The bishops’ 
conference of the United States of America has not made a 
decision on this matter, but according to actual practice the age of 
confirmation varies from age seven in some dioceses to age 
eighteen in others. 100 

There are two exceptions to the general rule. Whatever be the 
established age, if there is danger of death confirmation should be 
conferred on the person immediately (c. 889 § 2). Moreover, the 
minister of the sacrament is allowed to decide on a different age for 
“a grave reason”. This different age could be even earlier, for 


95 Cf. The Canon Law: Letter and Spirit, 491; The Code of Canon Law 
Annotated, edited by E. Caparros, M. Theriault & J. Thorn, Montreal 1993, 1326, 
1349 & 1381. 

96 The Code of Canon Law Annotated, 1360. 

97 Enchiridion CEI, vol. Ill, Bologna 1986 (no. 1596), 915. 

98 The Code of Canon Law Annotated, 1354. 

99 The Code of Canon Law Annotated, 1399. 

100 M. E. Johnson, The Rites of Christian Initiation, 407. 
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example, where there would be danger that waiting for the later age 
might mean that the sacrament would never be received. 101 

Although the 1983 Code has established the right sequence of 
the sacraments of Christian initiation in canon 843 § 2, it decrees 
the violation of this sequence in canon 891, permitting bishops’ 
conferences to decide the postponement of confirmation even after 
the age of discretion. As we have seen, the order of the reception of 
the sacraments now prevalent in many countries is: baptism, 
confession, communion and confirmation. Thus confirmation 
generally considered as completion of baptism and as an integral 
part of initiation process, appears to be an independent fourth 
sacrament. Moreover the Eucharist, the culmination and the 
coronation of Christian initiation, becomes an intermediary 
sacrament. Although the widespread practice of violating the 
traditional sequence of the sacraments of Christian initiation was in 
vogue since many centuries, no official recognition was granted to 
it by the Roman ecclesiastical authorities. The 1983 Code for the 
first time sanctioned the lawful continuation of the disorder in the 
administration of the sacraments of Christian initiation, which does 
not seem to correspond to the spirit of the Second Vatican 
Council. 102 

3.1.3. The Eucharist 

In the Latin Code under the title, The Blessed Eucharist, there 
are 61 (cc. 897-958) canons, which deal with different aspects of 
this sacrament as sacrifice, communion and presence. However, 
there are only a few canons which directly concern our theme. The 
first canon which sums up the entire theology of the Eucharist 
reads: 

Canon 897: The most august sacrament is the blessed Eucharist, 
in which Christ the Lord himself is contained, offered and 
received, and by which the Church constantly lives and grows. 

The Eucharistic Sacrifice, the memorial of the death and 


101 Cf. The Canon Law: Letter and Spirit, 491. 

102 For the difference between canon law and theology on this point, see in 
this chapter, no. 4. 2. 
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resurrection of the Lord, in which the sacrifice of the cross is for 
ever perpetuated, is the summit and the source of all worship and 
Christian life. By means of it the unity of God’s people is 
signified and brought about, and the building up of the Body of 
Christ is perfected. The other sacraments and all the 
ecclesiastical works of the apostolate are bound up with, and 
directed to, the blessed Eucharist. 

The canon presents the quintessence of the theology of the 
Eucharist contained in the documents of Vatican II and the 
subsequent teaching of the Church. From the canon it is evident 
that the blessed Eucharist is also the completion, perfection and 
culmination of the initiation process, as it is also “the summit and 
the source of all worship and Christian life”. Not only all the other 
sacraments, but also all the ecclesiastical works of the apostolate 
are bound up with, and directed to, the blessed Eucharist. 

However, the Christian initiation of infants and children 
cannot be completed and perfected with the reception of the 
Eucharist. Canon 913 § 1 explicitly states: 

Canon 913 §1: For Holy Communion to be administered to 
children, it is required that they have sufficient knowledge and 
be carefully prepared, so that according to their capacity they 
understand what the mystery of Christ means, and are able to 
receive the Body of the Lord with faith and devotion. 

As we have seen in chapter two, according to the common 
tradition, until the thirteenth century in the Latin Church also Holy 
Communion was given to children, after baptism and con f i r mation 
as the completion of Christian initiation during one and the same 
liturgical celebration. Later the custom of offering communion to 
children at the age of discretion became common. By prescribing 
sufficient knowledge, careful preparation and the ability to receive 
the Body of the Lord with faith and devotion for the communion of 
children, the Code has maintained the aforementioned post 
thirteenth century practice. According to the canon, strictly 
speaking, Holy Communion cannot be given to seriously sick, 
mentally handicapped and psychologically disturbed, because such 
people also cannot fulfil the conditions prescribed in the canon. 
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However, the Code makes an exception to children who are in 
danger of death under certain conditions: “The blessed Eucharist 
may, however, be administered to children in danger of death if 
they can distinguish the Body of Christ from ordinary food and to 
receive communion with reverence” (c. 913 § 2). However, it is not 
clear how a child, incapable of communion in normal 
circumstances, will be able to “distinguish the Body of Christ from 
ordinary food and to receive communion with reverence” at the 
moment of its death. 

While speaking about the responsibility of parents and parish 
priests to prepare children for first communion, the Code indicates 
the suitable age of children for the reception of communion: 

Canon 914: It is primarily the duty of parents and of those who 
take their place, as it is the duty of the parish priest to ensure that 
children who have reached the use of reason are properly 
prepared and, having made their sacramental confession, are 
nourished by the divine food as soon as possible. It is also the 
duty of the parish priest to see that children who have not 
reached the use of reason, or whom he has judged to be 
sufficiently disposed, do not come to Holy Communion. 

From the two phrases in the canon “children who have reached the 
use of reason” and “children who have not reached the use of 
reason” it is evident that the suitable age for first communion is 
that of reason. According to canon 97 § 2 on completion of the 
seventh year a child is presumed to have the use of reason. Hence 
the suitable age for first communion is the completion of the 
seventh. After this age the children can approach for communion 
only after sacramental confession. The strict duty of policing 
imposed on the parish priest to prevent any child, who has not 
reached the use of reason, from approaching to Communion seems 
to be exaggerated and incomprehensible, considering the practice 
of the Western holy fathers, saints and popes before the thirteenth 
century and the custom of the Eastern Churches. 

Although the Latin Code has accepted the inherent and 
intrinsic unity of the three sacraments of Christian initiation, it 
prescribes and obliges their separate administration to children, 
except in danger of death. Likewise the Code has recognized the 
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traditional and authentic order of administration of Christian 
initiation, namely baptism, confirmation and the Eucharist, but no 
legislation was made to implement this authentic order. According 
to the actual pastoral practice in many countries a distorted order of 
celebration prevails: baptism, first confession, communion and 
then finally the conferral of confirmation at the convenience of 
bishops. Consequently the practice contradicts the official teaching 
that confirmation is continuation and completion of baptism and 
communion is the culmination and crowning of the entire Christian 
initiation. 

3.2. Agreed Statement of the Joint International Commission 
for Theological Dialogue between the Roman Catholic 
Church and the Orthodox Church (1987) 

With the passage of time a growing awareness of the unity of 
the three sacraments of Christian initiation has been verified in the 
Latin Church, also thanks to ecumenical dialogue with the 
Orthodox Churches. The Joint International Commission for 
Theological Dialogue between the Roman Catholic Church and the 
Orthodox Church was established by Pope John Paul II and 
Patriach Dimitrios I of Constantinople in 1979. At the plenary 
meeting in Bari from 9 to 16 June 1987 the Commission approved 
a common statement on “Faith, Sacraments and the Unity of the 
Church”. 103 After dealing with “Faith and Communion in the 
Sacraments”, the second part of the document is entirely dedicated 
to the “Sacraments of Christian Initiation: Their Relation to the 
Unity of the Church”. 

The document confirms the common tradition of the East and 
the West with regard to the unity of Christian initiation: “Christian 
initiation is a whole in which chrismation is the perfection of 


103 Joint International Commission, Faith, Sacraments and the Unity of the 
Church , Information Service 64 (1987) 82-87; Enchiridion Oecumenicum III, nn. 


1762-1811. 
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baptism and the Eucharist is the completion of the other two”. 104 
Even “The history of the baptismal rites in East and West, as well 
as the way in which our common Fathers interpreted the doctrinal 
significance of the rites, shows clearly that the three sacraments of 
initiation form a unity”. 105 The Commission solemnly recognizes: 

These three sacraments were administered in the course of a 
single, complex liturgical celebration. There followed a period 
of further catechetical and spiritual maturation through 
instruction and frequent participation in the Eucharist. 

This pattern remains the ideal for both churches since it 
corresponds the most exactly possible to the appropriation of the 
scriptural and apostolic tradition accomplished by the early 
Christian churches which lived in full communion with each 
other. 106 

As we have already seen, in the course of time in the Latin 
Church there occurred also a grave disorder in the order of the 
administration of the sacraments of Christian initiation, namely the 
offer of communion to those who are only baptized and not yet 
confirmed. With regard to this disorder, the document states: 

Moreover, in certain Latin Churches, for pastoral reasons, for 
example in order to better prepare confirmands at the beginning 
of adolescence, the practice has become more and more common 
of admitting to first communion baptized persons who have not 
yet received confirmation, even though the disciplinary 
directives which called for the traditional order of the 
sacraments of Christian initiation have never been abrogated. 
This inversion, which provokes objections or understandable 
reservations both by Orthodox and Roman Catholics, calls for 


104 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, no. 37, Information Service 64 (1987) 86; Enchiridion Oecumenicum III, 
n. 1798. 

105 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, no. 38, Information Service 64 (1987) 86; Enchiridion Oecumenicum III, 
n. 1799. 

106 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, nos. 45-46, Information Service 64 (1987) 86-87; Enchiridion 
Oecumenicum III, nn. 1803-1804. 
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deep theological and pastoral reflection because pastoral practice 
should never lose sight of the meaning of the early tradition and 
its doctrinal importance. It is also necessary to recall here that 
baptism conferred after the age of reason in the Latin Church is 
now always followed by confirmation and participation in the 
Eucharist. 107 

As the document clarifies, at present the disorder in the 
administration of the sacraments of Christian initiation regards 
only infants; for adults the unity and order of the sacraments have 
fully been re-established. Moreover, this disorder was introduced 
only by pastoral practice; the disciplinary norms with regard to 
original and authentic order of administration of the sacraments of 
Christian initiation have never been explicitly abrogated. In brief, 
the Latin Church now fully admits both the co mm on tradition of all 
Churches and the theological principle of unity of the three 
sacraments of initiation, despite the current practice of postponing 
confirmation and the Eucharist in the case of children for pastoral 
reason and not for doctrinal grounds. 

3.3. Code of Canons of the Eastern Churches (1990) and the 
Instruction of the Oriental Congregation (1996) 

Pope John Paul II with the apostolic constitution Sacri 
canones promulgated the Code of Canons of the Eastern Churches 
on 18 October 1990, which began to have the force of law from 1 
October 1991. On 6 January 1996 the Congregation for the 
Oriental Churches published the Instruction for Applying the 
Liturgical Prescriptions of the Code of Canons of the Eastern 
Churches. As the title itself indicates, this is a complementary and 
interpretative document of the Eastern Code with regard to the 
liturgical prescriptions. Considering its intimate relation to the 
Code, we do not deal with this important document separately, also 
because it is amply quoted in different parts of this book. 


107 Joint International Commission, Faith, Sacraments and the Unity of the 
Church, no. 51, Information Service 64 (1987) 87; Enchiridion Oecumenicum III, 
n. 1809. 
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In the apostolic constitution promulgating the Eastern Code, 
the Pope explained the significance of the presence of two codes in 
the same Catholic Church: 

This demonstrates very clearly that they wanted to preserve that 
which has in God’s providence had taken place in the Church: 
that the Church, gathered by the one Spirit breathes, as it were, 
with the two lungs of East and West, and bums with the love of 
Christ, having one heart, as it were, with two ventricles. 108 

Moreover the Pope confirmed the “The firm and unwavering 
intention of the supreme legislator in the Church “regarding the 
faithful preservation and accurate observance of all of the Eastern 
rites”. 109 In fact, the Code which receives and adapts the ancient 
law of the Eastern Churches, reiterates the principles established by 
the Second Vatican Council regarding the preservation of ecclesial 
and spiritual heritage of the Eastern Churches, observation of one’s 
own rite, unity in diversity, and organic progress as the important 
criterion of liturgical modifications. 110 

3.3.1. Confirmation or Chrismation with Holy Myron 

The Eastern Code does not foresee any difference between the 
admission of a child and that of an adult into the Church by means 
of Christian initiation. Regarding the administration of 
confirmation (chrismation with holy myron according to the 
Eastern terminology) to children, unlike the Latin Code, which 
prescribes the conferring of this sacrament “at about the age of 
discretion” (CIC c. 891), the Eastern Code decrees: 

Chrismation with holy myron must be administered in 
conjunction with baptism, except in a case of true necessity, in 


108 John Paul II, Apostolic Constitution “Sacri canones”, AAS 82 (1990) 

1037. 

109 John Paul II, Apostolic Constitution “Sacri canones”, AAS 82 (1990) 

1037. 

110 Cf. CCEO cc. 2 & 39-41; for details, P. Pallath, “The Obligations of All 
Christian Faithful regarding the Preservation of the Patrimony of Their Church”, 
Christian Orient (June 1992) 112-122. 
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which case, however, care is to be taken to have it administered 
as soon as possible. 111 

The Code confirms the ancient tradition and stipulates the 
obligation to administer chrismation together with baptism, but in 
the case of real need, in particular when the baptism is performed 
by someone who is not a priest - a deacon, a cleric or any faithful - 
conferral of chrismation must occur “as soon as possible”. 112 The 
expression “at the earliest” (quam primum) means the period 
immediately following, less distant as possible from baptism. This 
concession should not be an excuse for some Eastern Catholic 
Churches to continue the Western practice of administering the 
sacrament of confirmation “at the age of reason”, completely 
separating the sacraments of Christian initiation. 113 As the normal 
practice is to administer confirmation together with baptism, if in 
the case of real necessity the celebration of chrismation with holy 
myron is not done together with baptism, the minister is obliged to 
notify the local pastor where the baptism was administered. 114 

Chrismation with holy myron together with baptism requires 
that in the East ordinarily the minister of these sacraments is a 
priest. The Eastern Code decrees: 

Canon 696 § 1: All presbyters of the Eastern Churches can 
validly administer this sacrament either along with baptism or 
separately to all the Christian faithful of any Church sui iuris 
including the Latin Church. 


111 “Chrismatio sancti myri ministrari debet coniunctim cum baptismo, 
salvo casu verae necessitatis, in quo tamen curandum est, ut quam primum 
ministretur”. CCEO c. 695 § 1. 

112 Cf. Nuntia 2 (1976) 13 &17; CCEO c. 677 § 2. 

113 Cf. Nuntia 28 (1986) 87; P. V. Pinto (ed.), Commento al Codice dei 
canoni delle Chiese orientali, Citta del Vaticano 2001, 580; G. Nedungatt, A 
Guide to the Eastern Code: A Commentary on the Code of Canons of the Eastern 
Churches , Rome 2002, 509; D. Salachas, Teologia e disciplina dei sacramenti nei 
Codici latino e orientale: studio teologico-giuridico comparativo, Bologna 1999, 
128-131. 

114 CCEO c. 695 §2. 
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§ 2: The Christian faithful of Eastern Churches validly receive 
this sacrament also from presbyters of the Latin Church, 
according to the faculties with which these are endowed. 

As we have already seen, after many centuries the Second Vatican 
Council reinstated the Eastern discipline concerning the minister of 
the sacrament of chrismation with holy myron, solemnly declaring 
that “priests validly confer this sacrament, using chrism blessed by 
a patriarch or a bishop”. 115 In tune with the conciliar teaching the 
Eastern Code lays down that all presbyters of the Eastern Churches 
can validly administer the sacrament of chrismation, either in 
conjunction with baptism or even separately if a person has not 
received chrismation together with baptism for lawful reasons. 

Moreover, an Eastern priest can administer chrismation with 
holy myron not only to the faithful of his own Church, but also “to 
all the Christian faithful of any Church sui iuris including the Latin 
Church” if they are his own subjects or if he baptizes them because 
of any other lawful title or in danger of death. 116 The faculty 
granted to the Eastern priests to administer confirmation to the 
faithful of the Latin Church demonstrates a great progress, in the 
light of CIC 1917 which considered “a nefarious act the 
administration of confirmation to infants of the Latin Church by 
oriental priests”. 117 

If Eastern Christian faithful are entrusted to the pastoral care 
of an Ordinary or a parish priest of the Latin Church (cf. CCEO c. 
916 §§ 4 and 5), they are obliged to apply oriental canon law to 
those faithful. Hence, if Latin Ordinaries or priests celebrate 
Christian initiation for Eastern infants, they are obliged to 


115 See in this chapter IV, 2. 2. 

116 Cf. D. Salachas & K. Nitkiewicz, Rapporti interecclesiali tra cattolici 
orientali e latini : sussidio canonico-pastorale, Roma 2007, 72. 

117 CIC 1917, canon 782 § 5: “Nefas est presbyteris ritus orientalis, qui 
facilitate vel privilegio gaudent confirmationem una cum baptismo infantibus sui 
ritus conferendi, eandem ministrare infantibus latini ritus”. 
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administer chrismation with holy myron in conjunction with 
baptism, except in case of true necessity, as indicated above. 118 

3.3.2. Holy Communion Immediately after Chrismation 

According to the genuine Eastern tradition immediately after 
chrismation with the holy myron, Holy Communion is also 
administered to the baptised and confirmed person, whether he is 
an adult or an infant, since the holy Eucharist is the culmination 
and completion of entire Christian initiation. As we have already 
seen, the Latin Code establishes the very same discipline for adults 
and children of catechetical age, but for the administration of the 
holy Eucharist to infants it requires “sufficient knowledge and 
careful preparation” (CIC c. 913 § 1). As regards this point the 
Eastern Code substantially differs from the Latin Code and re¬ 
establishes the genuine Eastern tradition, stating: 

The sacramental initiation in the mystery of salvation is 
completed with the reception of the Divine Eucharist; therefore 
after baptism and chrismation with holy myron the Divine 
Eucharist is to be administered as soon as possible according to 
the norms of the particular law of each Church sui iuris . 119 

The Eucharist is the fulfilment of baptism and chrismation and 
entails communion in the divine life. The Code uses the phrase “as 
soon as possible according to the norms of the particular law of 
each Church sui iuris.”, taking into account the current situation of 
some of the Eastern Catholic Churches, which since the sixteenth 
century modified the Eastern discipline because of the influence of 
Western missionaries. Even those Eastern Catholic Churches 
which administer the sacraments of baptism and chrismation 
together, began to give Holy Communion at the age of reason. 
Therefore, the Code seems to leave the possibility to continue this 


118 D. Salachas & K. Nitkiewicz, Rapporti interecclesiali tra cattolici 
orientali e latini, 72 & 150. 

119 “Initiatio sacramentalis in mysterium salutis susceptione Divinae 
Eucharistiae perficitur, ideoque Divina Eucharistia post baptismum et 
chrismationem sancti myri christifideli ministretur quam primum secundum 
normam iuris particular^ propriae Ecclesiae sui iuris”. CCEO c. 697. 
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practice, regulating the matter in accordance with the particular law 
of each Church . 120 

The expression “after baptism and chrismation with holy 
myron” is also significant, because it prevents the disorderly 
practice originated in some Eastern Catholic Churches, as in the 
Syro-Malabar Church, of administering Communion before 
chrismation. According to the authentic Eastern tradition, which 
corresponds to the original practice of all the Churches, it is not 
lawful to give Communion to a person only baptized, but not yet 
confirmed . 121 The reason can be synthesised as follows: 

To receive confirmation after the divine Eucharist, which is the 
culmination of Christian initiation and the completion of baptism 
and confirmation, does not make sense, not only for disciplinary 
and liturgical reasons, but mainly for doctrinal grounds . 122 

According to the common tradition of the entire Christian East the 
ideal practice is to offer Communion to infants or children 
immediately after baptism and chrismation with holy myron. 
However, taking into consideration the anomalous situation in 
some Eastern Catholic Churches, the Code also inserted the phrase 
quarn primum (as soon as possible). 

However, according to commentators, considering all the 
canons on Christian initiation together, it follows that the divine 
Eucharist is given within a very short period, namely in a period 
less distant as possible from the joint celebration of baptism and 
chrismation. The expression “as soon as possible” refers to the 
closest time; certainly it does not mean the age of discretion or the 
time when children possess a sufficient knowledge and an adequate 


120 Cf. Nuntia 28 (1986) 88. 

121 Cf. Nuntia 2 (1976) 13; D. Salachas, Teologia e disciplina dei 
sacramenti nei Codici latino e orientale, 170. 

122 P. V. Pinto, (ed.), Commento al Codice dei canoni delle Chiese orientali. 


583. 
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preparation for the reception of the Eucharist, as is required by CIC 
c. 913 § l. 123 

Despite the possibility given to continue the practice of Holy 
Communion at the age of reason, according to the Congregation 
for the Oriental Churches, the Code affirms “the strict link existing 
between the three sacraments of Christian initiation, which also 
must result in the way of celebrating them. Initiation is, in reality, 
the one and indivisible celebration of the entrance into the life of 
Christ, into the community that lives in him” and the canons 695 
and 697 prescribe “the administration of the three sacraments of 
baptism, chrismation with the holy myron, and Holy Communion 
in conjunction with or at least one not long after another”. 124 

The Congregation recognizes that the original practice of East 
and West to administer the three sacraments of initiation together 
in one celebration “was changed during the last centuries in 
different Eastern Catholic Churches under external pressure, based 
on spiritual and pastoral meanings altered by Latins, 
comprehendible but extraneous to the organic progress and not in 
line with the dynamism of the Eastern patrimony” and therefore “in 
places where the traditional practice has been lost, the application 
of the norms prescribed in the content of the Code will require a 
true reform”. 125 

The Congregation for the Oriental Churches recognizes that 
“for reasons already seen, the norms regarding the Communion to 
neophytes are not found in the legislation of some Eastern Catholic 
Churches, which have often postponed the first Communion to 
school age”. 126 Therefore the Congregation requires the competent 


123 G. Nedungatt (ed.), A Guide to the Eastern Code, 510-511; P. V. Pinto, 
(ed.), Commento al Codice dei canoni delle Chiese orientali, 584; D. Salachas, 
Teologia e disciplina dei sacramenti nei Codici latino e orientale, 171. 

124 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 42), 38. 

125 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 42), 39. 

126 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 51), 45. 
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authorities of the Eastern Catholic Churches “to adopt measures 
suitable for returning to the previous practice and to elaborate 
norms that are more conforming to their own tradition”. 127 

When Latin Ordinaries or parish priests celebrate Christian 
initiation for Eastern Christian faithful entrusted to their pastoral 
care (cf. CCEO c. 916 §§ 4 and 5), they are obliged to follow the 
discipline established by the Eastern Code. Hence, immediately 
after baptism and chrismation they have to administer Holy 
Communion to the candidates, whether they are adults or infants. 128 

3.3.3. Frequent Infant Communion 

Once the Christian initiation is completed with the first 
reception of the Eucharist, immediately after chrismation with holy 
myron, according to the authentic Eastern tradition infants and 
children can receive Holy Communion whenever they are brought 
to the church for the Eucharistic liturgy. Since this tradition was 
also modified in some Eastern Catholic Churches because of 
Western influence the Eastern Code stipulates the following 
cautious norm: 

Canon 710: Regarding the participation of infants in the Divine 
Eucharist after baptism and chrismation with holy myron, 
suitable precautions are to be taken and the prescriptions of the 
liturgical books of the respective Church sui iuris are to be 
observed. 

Since canon 697 has already stabilized the principle of 
administration of first Communion to infants as the culmination of 
the initiation process immediately after chrismation with holy 
myron, this canon seems to regulate frequent infant communion 
after the completion of the initiation. A suggestion to omit this 
canon was rejected on the ground that genuine Eastern traditions 
are to be safeguarded. 129 Another proposal was made to suppress 


127 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 51), 45. 

128 Cf. D. Salachas & K. Nitkiewicz, Rapporti interecclesiali tra cattolici 
orientali e latini, 151. 

129 Cf. Nuntia 15 (1982) 32. 
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the phrase, “the prescriptions of the liturgical books of the 
respective Church sui iuris are to be observed”, since some 
liturgical texts “eliminated oriental elements and interpolated into 
them items foreign to the proper tradition”. The proposal was not 
accepted because in this case the Code should refer to approved 
liturgical books, which could be revised in the light of the Decree 
on the Eastern Catholic Churches (numbers 6 and 12). 130 

It seems that the mind of the Code-Commission was on the 
one hand to restore the authentic traditions, and on the other to 
trace out compromise solutions for existing anomalous situations. 
Thus the Code practically leaves the matter to “the prescriptions of 
the liturgical books of the respective Church sui iuris ”, which often 
do not contain any directives on the matter. In fact, infant 
Communion was the normal practice of the Church both in the East 
and in the West, till the West completely dropped it in the 
thirteenth century. 131 Subsequently the Western discipline was 
gradually imposed upon the Eastern Catholic Churches as well, and 
thus frequent infant Communion fell into desuetude in some of 
these Churches. 132 Although after Vatican II attempts were made to 
return to pristine traditions they were not fully successful. This is 
the reason for the uncertain norm of the Code concerning infant 
Communion which practically leaves the matter to each sui iuris 
Church. 

However, the Congregation for the Oriental Churches has 
practically given an authentic interpretation to the canon, 
underscoring the need of frequently offering Communion to 
infants: 

Finally, the administration of the Divine Eucharist to infant 
neophytes is not limited to only the moment of the celebration of 
Initiation. Eucharist is the Bread of life, and infants need to be 
nourished constantly, from then on, to grow spiritually. The 
method of their participation in the Eucharist corresponds to 
their capacity: they will initially be different from the adults, 


130 Cf. Nuntia 15 (1982) 32. 

131 Cf. G. Nedungatt (ed.), A Guide to the Eastern Code , 516. 

132 For details, see chapter II, 3. 4.2. and 6.2. 




188 


CHAPTER FOUR 


inevitably less aware and not very rational, but they will 
progressively develop, through the grace and pedagogy of the 
sacrament, to grow until “mature manhood to the extent of the 
full stature of Christ” (cf. Eph. 4:13). The sacrament is always a 
gift which operates efficiently, in different ways just as every 
person is different. Special celebrations which correspond to the 
various steps of human growth can possibly be of some use for 
the pedagogy of the faith and to accompany specifically the 
indispensable catechesis of children and young people, but it 
must be clear that the initiation into the Mystery of Christ is 
totally complete upon receiving the first three sacraments. 133 

In tune with this directive Holy Communion should be given to 
baptised and confirmed infants and children whenever they 
participate in the Eucharistic liturgy since they need to be 
nourished constantly for their spiritual growth. Moreover the 
Eucharist is always a divine gift which operates efficiently, 
independently of the age, psychological maturity and operative 
intellectual faculties of the person. 

The joint administration of the three sacraments of initiation 
and infant Communion are often interpreted and stigmatized as an 
anti-catechetical act. As the Congregation indicates, the offer of the 
Eucharist to infants does not mean neglecting catechism and 
instruction on the sacraments to children who have to grow 
progressively in the divine wisdom, studying among other things 
the sacramental mysteries. Just as infant baptism, infant 
confirmation and communion are also not anti-catechetical acts. It 
is enough that children study about con fir mation and Eucharist just 
as they learn about baptism at an instructional age. 

The norms concerning infant Communion are applicable even 
to Latin priests, if they have Eastern Christian faithful under their 
pastoral care. In accordance with Eastern law, if Eastern parents 
present their children for Holy Communion during the celebration 
of holy Mass even in a Latin church, the Latin celebrant should not 
refuse Communion to those children, despite the different Latin 
discipline in this regard. However, due caution should be taken, in 


133 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 51), 45. 
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order to avoid admiration or wonderment among the Latin 
faithful. 134 

3.4. Catechism of the Catholic Church (1992) 

On 11 October 1992 Pope John Paul II promulgated the 
Catechism of the Catholic Church with the apostolic constitution 
Fidei Deposition in order to provide a sure and authentic reference 
text for teaching Catholic doctrine. 135 Unlike the former Roman 
Catechism or the Catechism of the Council of Trent, the present 
Catechism, as the title itself clearly indicates, is really “Catholic”, 
since it presents the theology, discipline and traditions of the West 
and the East, the two lungs of the Catholic Church. Although we 
have quoted the Catechism in different parts of this book, its 
eloquent teaching on the unity of Christian initiation merits our 
special attention. 

The section two of the Catechism is entirely dedicated to the 
seven sacraments of the Church, of which chapter one is entitled 
The Sacraments of Christian Initiation, thus manifesting the 
unitary aspect of Christian initiation from the very title itself. The 
common introductory statement of this chapter is also revelatory: 
“The sacraments of Christian initiation - baptism, confirmation and 
the Eucharist - lay the foundations of every Christian life”. 136 

The Catechism highlights the complete unity of Christian 
initiation in the East and the West with regard to adults, but at the 
same time acknowledges the difference of discipline in the West as 
regards infants: 

Today in all the rites, Latin and Eastern, the Christian initiation 
of adults begins with their entry into the catechumenate and 
reaches its culmination in a single celebration of the three 
sacraments of initiation: baptism, confirmation, and the 


134 Cf. D. Salachas & K. Nitkiewicz, Rapporti interecclesiali tra cattolici 
orientali e latini, 58 & 151. 

135 John Paul II, Apostolic Constitution Fidei Depositum, 11 October 1992, 
AAS 86 (1994) 113-118. 

136 Catechism of the Catholic Church, no. 1212. 
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Eucharist. In the Eastern rites the Christian initiation of infants 
also begins with baptism followed immediately by confirmation 
and the Eucharist, while in the Roman rite it is followed by years 
of catechesis before being completed later by confirmation and 
the Eucharist, the summit of their Christian initiation. 137 

It is interesting to note that according to this text, although in the 
Roman rite the sacraments of Christian initiation are administered 
separately the traditional and authentic order of the sacraments of 
Christian initiation are preserved: baptism, confirmation and the 
Eucharist. 

In the very first number on the sacrament of confirmation 
itself the Catechism makes a very interesting and relevant 
statement: 

Baptism, the Eucharist, and the sacrament of confirmation 
together constitute the 'sacraments of Christian initiation’, whose 
unity must be safeguarded. 138 

The Catechism which rightly presents the different traditions of 
East and West with regard to the administration of confirmation, 
repeatedly underscores the fact that this sacrament is the 
“completion of baptismal grace”, it imparts “the gift of the Spirit 
that completes the grace of baptism” and in the West the term 
confirmation itself suggests that “this sacrament both confirms 
baptism and strengthens the baptismal grace”. 139 

Although in the Roman rite confirmation is celebrated 
separately from baptism in the case of children, “the liturgy of 
confirmation begins with the renewal of baptismal promises and 
the profession of faith by the confirmands. This clearly shows that 
confirmation follows baptism”. 140 

In the very first statement on the sacrament of the Eucharist 
the Catechism unambiguously confirms that the “holy Eucharist 


137 Catechism of the Catholic Church, no. 1233. 

138 Catechism of the Catholic Church, no. 1285. 

139 Catechism of the Catholic Church, respectively nos. 1285, 1288 & 1289. 

140 Catechism of the Catholic Church, no. 1298. 
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completes Christian initiation”. 141 Of course the Catechism 
considers Holy Communion as the summit and culmination of 
Christian initiation. With regard to first Holy Communion it 
solemnly affirms: 

Having become a child of God clothed with the wedding 
garment, the neophyte is admitted “to the marriage supper of the 
Lamb” and receives the food of the new life, the body and blood 
of Christ. The Eastern Churches maintain a lively awareness of 
the unity of Christian initiation by giving Holy Communion to 
all the newly baptized and confirmed, even little children, 
recalling the Lord’s words: “Let the children come to me, do not 
hinder them”. The Latin Church, which reserves admission to 
Holy Communion to those who have attained the age of reason, 
expresses the orientation of baptism to the Eucharist by having 
the newly baptized child brought to the altar for the praying of 
the Our Father. 142 

The Catechism recognizes and appreciates the Eastern tradition of 
giving Holy Communion to all the baptised and confirmed, even to 
little children, maintaining a lively awareness of the unity of 
Christian initiation. In the Latin Church, although communion is 
given at the age of reason, the orientation of baptism to the 
Eucharist is manifested “by having the newly baptized child 
brought to the altar for the praying of the Our Father”. 

As a conclusion we can state that according to the Catechism 
both the Eastern Churches and the Western Church unanimously 
accept the theological principle of the unity of Christian initiation. 
In the celebration also this unity is clearly manifested in the 
Christian initiation of adults. With regard to children, the Western 
Church has adopted a different discipline in the second 
millennium, administering the sacraments of initiation separately. 
However, the close relationship of baptism to confirmation is 
manifested by the renewal of baptismal promises; the connection to 
the Eucharist is indicated “by having the newly baptized child 
brought to the altar for the praying of the Our Father”. 


141 Catechism of the Catholic Church, no. 1322. 

142 Catechism of the Catholic Church, no. 1244. 
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3.5. Post-Synodal Apostolic Exhortation Sacramentum 
Caritatis 

After the eleventh ordinary general assembly of the synod of 
bishops held from 2 to 23 October 2005 in the Vatican City, taking 
up “the richness and variety of the reflections and proposals” 
emerged from the same synod, on 22 February 2007 Pope Benedict 
XVI published the apostolic exhortation Sacramentum caritatis on 
the “Eucharist as the source and summit of the Church’s life and 
mission”. In the first part of this exhortation the Pope demonstrates 
how all the sacraments are oriented towards the Eucharist. 143 As 
regards the unity of Christian initiation, whose culmination is the 
reception of the Eucharist, the Pope states: 

If the Eucharist is truly the source and summit of the Church’s 
life and mission, it follows that the process of Christian initiation 
must constantly be directed to the reception of this sacrament. 

As the Synod Fathers said, we need to ask ourselves whether in 
our Christian communities the close link between baptism, 
confirmation and Eucharist is sufficiently recognized. It must 
never be forgotten that our reception of baptism and 
confirmation is ordered to the Eucharist. Accordingly, our 
pastoral practice should reflect a more unitary understanding of 
the process of Christian initiation. The sacrament of baptism, by 
which we were conformed to Christ, incorporated in the Church 
and made children of God, is the portal to all the sacraments. It 
makes us part of the one Body of Christ (cf. 1 Cor 12:13), a 
priestly people. Still, it is our participation in the Eucharistic 
sacrifice which perfects within us the gifts given to us at 
baptism. The gifts of the Spirit are given for the building up of 
Christ’s Body (1 Cor 12) and for ever greater witness to the 
Gospel in the world. The Holy Eucharist, then, brings Christian 
initiation to completion and represents the centre and goal of all 
sacramental life. 144 

Since Vatican II the theological principles of the unity of 
Christian initiation and the special position of the Eucharist as the 


143 Benedict XVI, apostolic exhortation Sacramentum caritatis, 22 February 
2007, Citta del Vaticano 2007, nos. 16-29. 

144 Benedict XVI, apostolic exhortation Sacramentum caritatis, no. 17. 
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completion and culmination of the entire initiation process are 
theoretically accepted by all. However, as the Pope himself 
indicates, theology and pastoral practice do not correspond in the 
Latin Church and also in some Eastern Catholic Churches, 
especially with regard to the Christian initiation of infants and 
children. The main problem in this field is the unauthorized 
pastoral practice of the disorderly conferral of the sacraments of 
Christian initiation. The Pope explicitly states: 

In this regard, attention needs to be paid to the order of the 
sacraments of initiation. Different traditions exist within the 
Church. There is a clear variation between, on the one hand, the 
ecclesial customs of the East and the practice of the West 
regarding the initiation of adults, and, on the other hand, the 
procedure adopted for children. Yet these variations are not 
properly of the dogmatic order, but are pastoral in character. 
Concretely, it needs to be seen which practice better enables the 
faithful to put the sacrament of the Eucharist at the centre, as the 
goal of the whole process of initiation. In close collaboration 
with the competent offices of the Roman Curia, Bishops’ 
Conferences should examine the effectiveness of current 
approaches to Christian initiation, so that the faithful can be 
helped both to mature through the formation received in our 
communities and to give their lives an authentically eucharistic 
direction, so that they can offer a reason for the hope within 
them in a way suited to our times (cf. 1 Pet 3:15). 145 

As regards adults now both in the East and in the West, the 
sacraments of Christian initiation are conferred on the candidates 
in one and the same liturgical celebration, during which the 
candidates receive the sacraments in the traditional and authentic 
order: baptism, confirmation and the Eucharist. Hence the pastoral 
practice corresponds to the theological vision that the Eucharist is 
the culmination and completion of the entire initiation process. 

However, in the West, unlike in the East, generally a different 
discipline is followed for the Christian initiation of children, 
namely the sacraments are conferred separately with an interval of 
several years. Moreover, in many countries the order of 


145 
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administration is: baptism, confession, communion and 
confirmation. Obviously this disorder of administration does not 
demonstrate that the Eucharist, given before confirmation, is the 
completion and culmination of the entire Christian initiation. 
Hence the Pope invites Bishops’ Conferences to examine the 
effectiveness of current approaches to Christian initiation. It seems 
that the intention of the Pope is at least to rectify the disorder of the 
administration of the sacraments of Christian initiation to children, 
even if their unitary celebration is not completely re-established. 

4. Theological Identity of Confirmation as a Separate 
Sacrament: Some Reflections 

According to the biblical and patristic traditions one receives 
the Holy Spirit in baptism itself and this fact is never denied by 
anyone. When Christian initiation was a single celebration and 
confirmation was the last part of the rite of baptism, it was not 
necessary to determine the specific significance of confirmation in 
the initiation process. With this single celebration candidates were 
fully initiated, they received the Holy Spirit, became members of 
the Church and obtained the status of the adopted sons of God. 
Once confirmation became a separate sacrament, the question 
arises, what does it add to baptism, in which the Holy Spirit is also 
conferred. 

As we have seen the Council of Trent definitively decided 
that the sacraments are only seven, neither more nor less, thus 
counting confirmation as a separate and autonomous sacrament. 146 
However the Council did not provide a theology of confirmation as 
a separate sacrament. To a certain extent the lacuna was filled by 
Roman Catechism of Trent, which itself admitted that baptism is 
“the regeneration of the Spirit”. 147 While speaking about the effects 
of baptism in the light of Christ’s baptism, the Roman Catechism 
clearly affirmed: 


146 Cf. Chapter II, 4. 

147 Catechismus Romamis seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 2), 202. 
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These effects which are wrought in us by virtue of baptism are 
distinctly marked by the circumstances which, as the Gospel 
relates, accompanied the baptism of our Saviour. The heavens 
were opened and the Holy Spirit appeared descending upon 
Christ our Lord in the form of a dove. By this we are given to 
understand that to those who are baptised are imparted the gifts 
of the Holy Spirit, that to them are opened the gates of 
heaven. 148 

According to the Catechism it is absolutely clear that the “gifts of 
the Holy Spirit” are imparted in baptism. The same Catechism, 
which considers confirmation as the sacrament of maturity, to be 
administered only at the age of discretion, considers it only as a 
sacrament of strengthening, but not as a sacrament of the Holy 
Spirit: 

[...] it is peculiar to confirmation first to perfect the grace of 
baptism. For those who have been made Christians by baptism, 
still have in some sort the tenderness and softness, as it were, of 
new-born infants, and afterwards become, by means of the 
sacrament of chrism, stronger to resist all the assaults of the 
world, the flesh and the devil, while their minds are fully 
confirmed in faith to confess and glorify the name of our Lord 
Jesus Christ. 149 

The name confirmation itself “has been derived from the fact that 
by virtue of this sacrament God con fi rms in us the work he 
commenced in baptism, leading us to the perfection of solid 
Christian virtue”. 150 The effect of confirmation is not the conferral 
of the Holy Spirit, but only an increase in grace: “The Holy Ghost, 
whose salutary descent upon the waters of baptism, imparts in the 
font fullness to the accomplishment of innocence, in confirmation 
gives an increase of grace; and not only an increase, but an 


148 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 2), 211. 

149 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 3), 231-232. 

150 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 3), 232. 
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increase after a wonderful manner”. 151 Moreover confirmation 
imparts a “character”, rendering the candidates soldiers of 
Christ. 152 

Hence the post-Tridentine official Roman Catholic theology 
of confirmation did not deviate from the scriptural and patristic 
traditions, according to which Holy Spirit is conferred in baptism. 
At that time confirmation was not presented as the sacrament of the 
Holy Spirit, as was done later, but only as completion of baptism. 
In fact the traditional formula of confirmation: “I sign you with the 
sign of the cross and confirm you with the chrism of salvation. In 
the name of the Father and of the Son and of the Holy Spirit”, does 
not give any hint that Holy Spirit is conferred in this sacrament. 153 
The Holy Spirit was conferred in baptism and co nf irmation was for 
an increase of grace for spiritual combat against the worldly forces. 

As we have seen above, with the apostolic constitution of 15 
August 1971 Pope Paul VI adopted the Byzantine formula: ’’Seal 
of the gift of the Holy Spirit” also for the Latin Church, because it 
better expresses, not simply gifts, but the Gift, namely the Holy 
Spirit himself. 154 According to the Byzantine tradition chrismation 
(confirmation) is an integral part of baptismal liturgy; it is the 
fulfilment of baptism, its “confirmation” by the Holy Spirit. Since 
there is only one liturgical celebration for both sacraments it is not 
necessary to attribute to a single ceremony the “gift of the Holy 
Spirit”. 

Now this formula of joint celebration of Christian initiation in 
the Byzantine tradition was adopted in the Latin Church also for 
the separate celebration of baptism and confirmation of infants, 
attributing the “gift of the Holy Spirit” to con f irmation celebrated 
at the age of discretion. This may indicate that infants have not 


151 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 3), 232. 

152 Catechismus Romanus seu Catechismus ex decreto Concilii Tridentini 
(pars II, cap. 3), 233. 

153 Cf. Chapter II, 2. 

154 Cf. Above in this chapter, no. 3.2. 
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received the Holy Spirit until the celebration of confirmation at the 
age of discretion and those who die before that age or those who do 
not receive co nfir mation for the loss of living faith and for other 
various reasons, will never receive the Holy Spirit. A joint 
celebration of baptism and confirmation also for infants would 
resolve such ambiguities, since both these sacraments are so 
intimately and inseparably united that confirmation does not seem 
to have a complete autonomous theological identity. 

According to Congar in spite of the separation of baptism and 
confirmation and the statement of the Council of Trent that there 
are seven sacraments, the aforesaid sacraments can be considered 
as one, because confirmation is the completion of baptism. He 
states: 

Confirmation is one of the sacraments of Christian initiation and 
is situated between baptism and the Eucharist. [...] Whether they 
are directly connected with baptism or separated from it by an 
interval of time, the rites of confirmation make the sacrament 
itself a simple completion of baptism, its final stage rather than a 
new and different sacrament. The classical statement that there 
are seven sacraments can certainly be interpreted in this way . 155 

Congar is convinced of the fact that “Christian baptism is, of 
course, baptism in the Holy Spirit”, but he is doubtful about the 
significance of a separate administration of confirmation at the age 
of reason. He exclaims: 

The Spirit, then, is given in baptism. Why is it therefore 
necessary to add another sacrament in order to give the Spirit? It 
is not possible to be confirmed without having been baptized, 
that is, it is possible to receive the gift of the Spirit and of 
Christian life, without confirmation. What does confirmation 
bring? An increase in grace? This would not be specific enough. 

The seal placed on what baptism has brought about? This is 
what many early texts and the Church’s liturgy itself say. The 
Spirit has already been given, the grace of the gift is sealed 
lfturgically. There is a single process, the different aspects of 


155 Y. Congar, I Believe in the Holy Spirit, vol. Ill (The River of the Water 
of Life [Rev 22:1] Flows in the East and in the West), New York 2001, 217-218. 
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which are detailed in the liturgy by its ritual expression of them 
one after another, including the baptism with water. 156 

He provides a Christological interpretation to baptism and 
confirmation, respectively as participation in the death and 
resurrection of Christ, the fruit of which is the sending of the Spirit. 
Confirmation enables the faithful to participate in Christ’s 
messianic anointing and strengthens them for the building up and 
mission of the Church. 157 

After evaluating the intimate and inseparable unity of 
confirmation to baptism as its seal and completion, Congar 
expresses his firm conviction on the need of a joint administration 
of these two sacraments even to infants in the Latin Church: 

Confirmation is linked to baptism as its seal. If infants are 
baptized, the sacramental seal of the gift of the Spirit should also 
be conferred to them. The problems involved in doing this are no 
greater than those raised by infant baptism. The essential 
problem, after all, is that of infant baptism itself. 158 

Baptism is the most basic of all sacraments, as the portal of all of 
them. His argument is that if baptism can be administered to 
infants, for the very same reasons confirmation can also be 
administered to them, providing Christian formation and catechism 
in due time in consonant with the growth of infants. 

Another prominent Western theologian Karl Rahner agrees 
with Congar as regards the unity and inseparability of confirmation 
from baptism. He categorically asserts: 

[...] in spite of the legitimate separation of baptism and 
confirmation which was sanctioned by the Council of Trent (cf. 

DS 1601 and 1628), the tradition of the Church testifies that 
these two sacraments belong together as the single Christian 
initiation. In them the church offers Christ and initiates a person 


156 Y. Congar, I Believe in the Holy Spirit, vol. Ill, 218. 

157 Cf. Y. Congar, I Believe in the Holy Spirit, vol. Ill, 218-220. 

158 Y. Congar, I Believe in the Holy Spirit, vol. Ill, 224. 
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into Christ in a historical way and not just in the depths of 

existence. 159 

The great theologian explicitly states that from a dogmatic point of 
view “it is difficult to distinguish with complete precision between 
the two sacraments in their meaning and their effects. It is precisely 
as taken both together that they constitute a single initiation into 
Christian existence. Sacramentally speaking these two sacraments 
represent two distinct aspects of our Christian calling considered as 
a single entity”. 160 According to him the grace of confirmation is in 
a correct sense the grace of the Church for its mission to the world 
and for proclaiming the world’s transfiguration. 161 Confirmation is 
a sacrament of witness to the faith, of charismatic fullness, of the 
Holy Spirit, the sacrament in which those sealed with the Spirit are 
sent into the world to bear witness in order that the world may be 
made subject to the dominion of God. 162 

The Catholic Church accepts the validity of the baptism of 
protestant Churches or ecclesial communities, 163 which do not 
possess the sacrament of confirmation in the Catholic sense. If the 
reception of the Holy Spirit is attributed to the sacrament of 
confirmation, then this would mean that so many Christian faithful 
of the aforementioned Churches and communities have never 
received the Holy Spirit. Moreover, as we have already indicated, 
those numerous Christian faithful who do not approach for the 
reception of confirmation in a mature age, obfuscated by the 
rampant secularization ongoing de-Christianization in the West, 
will also never receive the Holy Spirit. 


159 K. Rahner, Foundations of Christian Faith: An Introduction to the Idea 
of Christianity, New York 2005,416. 

160 K. Rahner, Theological Investigations, vol. VIII, London 1973, 68; cf. 
also Theological Investigations, vol. XV, London 1983,157. 

161 K. Rahner, Foundations of Christian Faith: An Introduction to the Idea 
of Christianity, 417. 

162 K. Rahner, Theological Investigations, vol. VIII, 68. 

163 Cf. Vatican II, Unitatis Redintegratio, no. 22; John Paul II, encyclical 
letter Ut Unum Sint, 25 May 1995, Vatican City 1995, nos. 42 & 66. 
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As we have seen, even after Vatican II, in the Latin Church 
the sacraments of baptism and confirmation are administered 
separately to children, with a long interval of time. However, the 
separation of these sacraments is only temporal, and not existential, 
since they are intrinsically indivisible. Since the candidates receive 
the Holy Spirit in baptism itself, theologically con f irmation cannot 
be presented as the “sacrament of the Holy Spirit”, but only as the 
“sacrament of mission”, in the sense that it equips and strengthens 
the candidates with the graces and gifts of the Holy Spirit, enabling 
them to fulfil their mission in the world as children of the Church 
and witnesses of the Gospel. In brief confirmation does not seem to 
have a separate identity, completely independent of baptism. 





Chapter Five 


LITURGICAL REFORM AND THE 
RE-ESTABLISHMENT OF THE UNITY 
OF CHRISTIAN INITIATION IN THE 
SYRO-MALABAR CHURCH 


Introduction 

In the previous chapter we have evaluated the teaching of 
Vatican II, the post-conciliar liturgy of the Latin Church, the 
sacramental discipline endorsed by the Latin and Eastern Codes, as 
well as the doctrine of the Catechism of the Catholic Church and 
the teaching of the apostolic exhortation Sacramentum caritatis 
concerning the unity of Christian initiation. Now historically we go 
a little backwards in order to examine the state of Christian 
initiation in the Syro-Malabar Church. However, this can be 
comprehended only in the light of the general historical, ecclesial 
and liturgical situation of this Church. Hence first we briefly 
present the general historical background and the course of 
liturgical restoration up to the start of the reform of the Ritual. 
Then we particularly examine the gradual re-establishment of the 
unity of Christian initiation in the Syro-Malabar Church, after a 
long and intricate process of restoration, reform and renewal. 

1. Historical, Ecclesial and Liturgical Situation of the 
Syro-Malabar Church 

After about three centuries (1599-1886) of Western 
governance over the St Thomas Christians, when the Latin 
hierarchy was established in India on 1 September 1886, the 
ancient archdiocese of Cranganore was definitively suppressed, the 
vicariate apostolic of Verapoly was elevated to the status of a 
metropolitan archdiocese of the Latin Church with Quilon as its 
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suffragan see and all the Catholic St Thomas Christians became 
members of the said archdiocese. 1 Thus the Catholic Church of St 
Thomas Christians, as an individual Eastern Church, canonically 
became extinct. 

1.1. The Re-birth of the Catholic Church of St Thomas 
Christians as the Syro-Malabar Church 

With the apostolic letter Quod iampridem of 20 May 1887, 
Pope Leo XIII separated the Eastern Catholics from the Latin 
Christians of the archdiocese of Yerapoly and constituted for the 
former two separate vicariates apostolic, Trichur and Kottayam 
(later named Changanacherry), 2 but the vicars apostolic were still 
Latins: Charles Lavigne, titular bishop of Milevum and vicar 
apostolic of Changanacherry (1887-1896) and Adolf Edwin 
Medlycott, titular bishop of Tricomia and vicar apostolic of Trichur 
(1887-1896). However, this event marked the rebirth of the 
Catholic Church of St Thomas Christians as the Syro-Malabar 
Church. 

With the apostolic letter Quae rei sacrae of 28 July 1896 
Pope Leo XIII reorganized the territory of the Syro-Malabar 
Church, erecting the three vicariates apostolic of Trichur, 
Emakulam and Changanacherry. 3 Moreover, three native priests 
were also appointed as vicars apostolic: John Menacherry, titular 
bishop of Parai and vicar apostolic of Trichur, Mathew Makil, 
titular bishop of Tralli and vicar apostolic of Changanacherry and 
Aloysius Pazheparambil, titular bishop of Tiana and vicar apostolic 
of Emakulam. The Apostolic Delegate Wladyslaw Michal Zaleski, 


1 Cf. Leo XIII, Humanae salutis auctor, 1 September 1886, Leonis XIII 
Pontificis Maximi Acta, vol. 5, Romae 1886, 164-179; P. Pallath, Important 
Roman Documents concerning the Catholic Church in India, Kottayam 2004, 
152-173; for details, Catholic Church in India, Kottayam 2010, 83-140. 

2 Cf. Leo XIII, Quod iampridem, 20 May 1887, Leonis XIII Pontificis 
Maximi Acta, vol. VII, Romae 1888, 106-108; P, Pallath, Important Roman 
Documents, 190-193. 

3 Leo XIII, Quae rei sacrae, 28 July 1896, Leonis XIII Pontificis Maximi 
Acta, vol. XVI, Romae 1897, 229-232; P. Pallath, Important Roman Documents, 
194-197. 
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who resided at Kandy in Sri Lanka, consecrated the first three 
Syro-Malabar bishops on 25 October 1896 in the cathedral church 
of Kandy, obviously in Latin rite. Later with the apostolic letter In 
Universi dated 29 August 1911 Pope Pius X separated all the 
Southist parishes and churches from the vicariates of 
Changanacherry and Emakulam and erected the new vicariate of 
Kottayam exclusively for the Southist community. 4 

1. 2. The Liturgical Predicament of the Syro-Malabar 
Church 

At the time of the rebirth of the Syro-Malabar Church the 
Eucharistic liturgy (Qurbana) existed in a highly latinized form 
with many modifications, omissions and interpolations mainly 
made by the Synod of Diamper (1599) and then by Bishop Francis 
Ros SJ, the first Latin bishop of the St Thomas Christians (1599- 
1624). 5 In connection with the holy Qurbana, the Eucharistic bread 
and wine, the manner of Holy Communion, liturgical year and 
calendar, liturgical vestments, religious feasts, fast and abstinence, 
as well as sacred art and architecture were all modified in tune with 
Western traditions and customs. 6 

In accordance with the order of the provincial council of Goa 
(1585) and the Synod of Diamper, the Latin Ritual was translated 
into Syriac and was introduced in Malabar. In fact the theology, 
liturgy and discipline of the sacraments were completely replaced 
by those of the Roman tradition. For ordinations, consecration of 
churches, blessing of the holy oils and other episcopal ceremonies 
the Roman Pontifical was used in the language of Latin, since the 


4 For the apostolic letter In Universi, see Cane. Brev. Ap. Pius X an. 1911, 
Divers., lib. IX, pars 2, 607; P. Pallath, Important Roman Documents, 198-201. 

5 P. J. Podipara, “The Present Syro-Malabar Liturgy: Menezian or 
Rozian?”, OCP 23 (1957) 313-322; J. Vellian, “The Synod of Diamper and the 
Liturgy of the Syro-Malabar Church”, in G. Nedungatt, ed., The Synod of 
Diamper Revisited, Rome 2001, 175-181 & 185-191; G. Thadikkatt, Liturgical 
Identity of the Mar Toma Nazrani Church, 89-104; P. Pallath, The Eucharistic 
Liturgy of the St Thomas Christians, 85-154. 

6 Cf. P. Pallath, The Eucharistic Liturgy of the St Thomas Christians and 
the Synod of Diamper, 155-209. 
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Latin bishops did not know Syriac. 7 The Divine Office was of East 
Syrian tradition, but with the modifications and corrections made 
by the Synod of Diamper. Almost all the sacramentals, 
paraliturgical ceremonies and popular devotions were conducted 
with Roman liturgical books translated into Syriac, sometimes with 
local adaptations. 8 At that time the liturgical, spiritual and ecclesial 
life of the Catholic St Thomas Christians was almost completely in 
harmony with the Latin tradition. 

1.3. The Restoration of Syro-Malabar and East Syrian 
Pontifical and the Start of Liturgical Reform 

With the consecration of the first three Syro-Malabar bishops 
there emerged a serious problem: which Pontifical the new Syro- 
Malabar bishops should use for the sacred ordinations and for the 
consecration of churches and sacred chrism. Just after the 
consecration, under the guidance of the Apostolic Delegate 
Zaleski, the first three Syro-Malabar bishops unanimously decided 
to use the Roman Pontifical, translated into Syriac, because 
according to them, among the three Pontificals (Roman, 
Antiochean and Chaldean) the Roman Pontifical was the best 
suited to the Syro-Malabar Rite. 9 

The Apostolic Delegate Zaleski, who considered the Syro- 
Malabar rite as a modified Roman rite in Syriac language, 
wholeheartedly supported the idea and through his letters 
endeavoured to obtain the permission of the Apostolic See for the 
use of the Roman Pontifical. With regard to the permission of 
Propaganda Fide, Zaleski reports: 


7 P. Palalth, “The Sacraments of the Church of St Thomas Christians in 
India and the Synod of Diamper”, Ephrem's Theological Journal, vol. 11, no. 2 
(October 2007) 121-146; The Provincial Councils of Goa and the Church of St 
Thomas Christians, Kottayam 2005, 115-129; J. Vellian, “The Synod of Diamper 
and the Liturgy of the Syro-Malabar Church”, 181-184 & 190-193. 

8 For details, P. J. Podipara, Ritus et Libri Liturgici Syro-Malabarici, 
Thevara 1933, 12-58. 

9 Report of Zaleski to Propaganda Fide, 28 April 1905, in P. Pallath and J. 
Kollara, Roman Pontifical into Syriac and the Beginning of Liturgical Reform in 
the Syro-Malabar Church, Kottayam 2012,47/228. 
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Therefore a request was made to the Sacred Congregation of 
Propaganda which ordered that the Roman Pontifical be 
translated into Syriac for the use of the Syro-Malabar bishops, 
granting them in the meantime the faculty to use the Latin 
Pontifical until the translation was made and approved by the 
same Congregation. 10 

Thus the first Syro-Malabar bishops obtained the permission to 
translate the Roman Pontifical into Syriac and the faculty to use the 
same Pontifical in Latin language until the approval of the Syriac 
translation. 

Even several years after the aforementioned decision, the 
Syro-Malabar bishops did not succeed in translating the entire 
Roman Pontifical into Syriac. On 1 May 1917 Pope Benedict XV 
erected the ‘Sacred Congregation for the Oriental Church’ with the 
motu proprio Dei providentis and the Syro-Malabar Church came 
under its authority. By the apostolic constitution Romani pontifices 
of 21 December 1923 Pope Pius XI established the Syro-Malabar 
hierarchy with Emakulam as metropolitan see and Trichur, 
Changanacherry and Kottayam as suffragan dioceses. 11 After the 
erection of the Oriental Congregation, especially after the 
constitution of hierarchy, the Syro-Malabar bishops, who had 
failed to accomplish even a complete translation of the Roman 
Pontifical, often requested the Congregation to approve the partial 
Syriac translation they had formerly submitted to Propaganda Fide. 

The problem was discussed in the plenary assembly of the 
Congregation on 19 November 1934 and, in spite of careful 
examination and fruitful discussions, the cardinals were unable to 
make a unanimous resolution concerning the approval or not of the 
Syriac translation of the Roman Pontifical for the use of the Syro- 
Malabar Church. Hence only a report of the plenary assembly was 
presented to Pope Pius XI on 1 December 1934, who decided to 
restore the ancient Chaldean Pontifical for the use of the Syro- 


10 Report of Zaleski, 28 April 1905, in P. Pallath and J. Kollara, Roman 
Pontifical into Syriac, 48/229. 

11 Cf. Apostolic constitution Romani pontifices, AAS 7 (1924) 257-262; 
Important Roman Documents, 206-219. 
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Malabar Church and to constitute a special commission for the 
revision and printing of the said Pontifical. With regard to the 
decision of the Pope we get the following precise information: 

The Holy Father, having heard the report, has deigned to 
observe that Latinization is not to be encouraged among the 
Orientals. The Holy See does not want to Latinize but to 
catholicize. And then, half measures are neither generous nor 
fruitful. So continue in status quo, but at once appoint a 
commission for the revision of the ancient Pontifical, which 
can also be printed part by part (in fascicles). For the 
commission the Holy Father has deigned to propose the 
names of Msgr. Tisserant, Fr. Korolevsky, Msgr. Graffin, and 
Fr. De Meester. He wishes that the works be finished in the 
shortest time possible. 12 

This historic and authoritative papal decision paved the way for the 
liturgical restoration and reform in the Syro-Malabar Church, 
gradually reinstating the Eastern liturgical spirit and leading to the 
publication of new liturgical books. In accordance with the papal 
decision a special commission was constituted for the revision and 
publication of the Chaldean Pontifical. The commission (in 27 
sessions) examined all the important manuscripts, revised the texts, 
composed the entire Chaldean Pontifical and concluded its work in 
1939. 13 

Unexpected set-backs, the Second World War (1939-1945) 
and the difficulty to fmd a suitable press for printing the restored 
Pontifical in Syriac impeded its immediate publication. At last in 
1954 the press of the St Joseph’s University in Beirut undertook 
the printing of the Pontifical in Syriac and completed the work in 
1957. The Pontifical in Syriac, entitled Liber Officiorum 
Pontificalium secundum usum Ecclesiae sanctae Syrorum 
Orientalium was officially published in Rome in 1957 for the use 
of the Churches of the Syro-Oriental tradition. Thus the Pontifical 


12 See the Report of the audience with the Holy Father, in Ponenze 
dell’Anno 1934, in P. Pallath and J. Kollara, Roman Pontifical into Syriac, 
158/322. 

13 For details, P. Pallath and J. Kollara, Roman Pontifical into Syriac, 161- 
203/324-358. 
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which the St Thomas Christians used until XVI century was 
restored. 

On the Great Sunday of Resurrection, 8 July 1958 the 
Congregation for the ‘Oriental Church’ applied the Pontifical to the 
Syro-Malabar Church by the publication of Ordo persolvendi ritus 
pontificates iuxta usum Ecclesiae Syro-Malabarensis, which 
contained also special instructions and rubrics for celebration. 14 
The Pontifical was not completely translated into Malayalam and 
published as an official liturgical book of the Syro-Malabar 
Church. However, partial Malayalam translations and booklets 
began to be used for priestly ordinations in 1960, although the first 
episcopal consecration took place only in 1968. 15 

1.4. The Reform of Holy Qurbana 

After the visit of Cardinal Eugene Tisserant in Kerala in 
December 1953, on 10 March 1954 the ‘Congregation for the 
Oriental Church’ set up a special commission, consisting of Frs. 
Alphonse Raes SJ, Cyril Korolovsky and Placid Podipara CMI, for 
the reform of the Missal, Ritual and Divine Office. A Chaldean 
Priest Emmanuel Dhelly was nominated to help the Commission. 
The Roman Commission, in its 42 sessions, studied the Indian and 
Chaldean manuscripts of the Qurbana, printed Syro-Malabar 
missals, important scholarly works and gave definitive form to the 
Syro-Malabar Order of Qurbana ( Taksa ). In 1955 the Taksa was 
printed in Latin under the auspices of the Oriental Congregation, in 
order to facilitate the examination of the authorities in Rome and 
the consultation of Syro-Malabar bishops. 16 

On 27 May 1957 the plenary assembly of the Congregation 
examined the text elaborated by the Commission, together with the 
observations of the Syro-Malabar bishops. The Assembly approved 


14 Sacra Congregatio pro Eccleisa Orientali, Ordo persolevendi ritus 
pontificates iuxta usum Ecclesiae Syro-Malabarensis, Romae 1958. 

15 The new Pontifical was used for the first time on 24 February 1968 for 
the episcopal consecration of Mar Kuriakose Kunnacherry, Bishop of Kottayam. 

16 Sacra Congregatio pro Ecclesia Orientali (Prot. N. 947/48), Liturgia Siro- 
Malabaresi: Revisione e Ristampa del Messale Siro-Malabarese, Roma 1955. 
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the Syro-Malabar Missal, comprising the Ordo communis and three 
Anaphorae of the East Syrian tradition. On 26 June 1957 Pope Pius 
XII approved the revised texts. In addition to the Latin text of the 
Qurbana already printed in 1955, the ‘Congregation for the 
Oriental Church’ published: Ordo celebrationis containing detailed 
directives and norms for the celebration of the three forms of 
Qurbana. 17 In 1960 the same Congregation brought to light the 
Supplementum Mysteriorum, which contains the variable prayers, 
psalms and hymns (11 items excluding the readings) for all 
Sundays and feast days (movable and immovable) of the liturgical 
year. 18 

On 12 May 1960 the Syriac Taksa d’ Quddasa, containing the 
ordinary of the Mass with only the Anaphora of Addai and Mari 
(instead of the three envisaged in the Roman text) was published at 
Alwaye, with the ‘imprimatur’ of Archbishop Joseph Parecattil. 19 
On 20 January 1962 the ‘Congregation for the Oriental Church’ 
issued the instruction, De ritu Sacrificii Eucharistici instaurati, 
addressed to the Syro-Malabar hierarchy, by which instrument the 
new Syro-Malabar Missal, printed at Alwaye, was introduced into 
use. 20 Subsequently on 3 July 1962 by common accord and 
decision of bishops, the new Missal in bilingual edition, Syriac- 
Malayalam, and bearing the imprimatur of all the seven bishops 
officially came into force. 21 However, another abbreviated, 
westernized and restructured text according to the liturgical vision 
of Cardinal Joseph Parecattil was introduced in 1968 ad 


17 Sacra Congregatio pro Ecclesia Orientali, Ordo celebrationis Quddasa 
iuxta usum Ecclesiae syro-malabarensis, Romae 1959. 

18 Sacra Congregatio pro Ecclesia Orientali, Supplementum Mysteriorum 
sive Proprium Missarum de tempore et de Sanctis iuxta Ritum Ecclesiae Syro- 
Malabarensis, Romae 1960. 

19 Taksa d' Quddasa, The Order of the Syro-Malabar Qurbana (Syriac), 
Alwaye 1960. 

20 Sacra Congregatio pro Ecclesia Orientali, Instructio de ritu Sacrificii 
Eucharistici instaurati, Prot. N. 1947/48. 

21 The Order of Qurbana of the Syro-Malabar Church, Alwaye 1962 
(Malyalam text with a few prayers in Syriac in pages 1-58; after this complete 
Syriac text is reproduced. 
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experimentum, which was used for liturgical celebration in some 
dioceses until 1986 and in other dioceses until 1989. 22 Then the 
canonically approved authentic text, currently in use, came into 
force. 

2. The Syro-Malabar Ritual of 1968 and the 
Disintegration of Christian Initiation 

After seeing the historical and ecclesial background of the 
start of liturgical reform and a brief account of the restoration of 
Syro-Malabar Pontifical and Qurbana, now we consider the Syro- 
Malabar Ritual with particular reference to the unity of Christian 
initiation. 

2.1. One Single Rite of Christian Initiation from the Oriental 
Congregation (1966) 

After the reform of the Qurbana, the aforementioned special 
liturgical Commission of Alphonse Raes SJ, Cyril Korolovsky and 
Placid Podipara CMI set up in 1954 continued their work on the 
restoration of the Ritual. On 17 November 1965, desiring to restore 
the sacramental rites of the Syro-Malabar Church, the 
‘Congregation for the Oriental Church’ sent to Archbishop Joseph 
Parecattil, the president of the then Syro-Malabar Bishops’ 
Conference, the draft-Latin texts of the sacraments of penance, 
anointing of the sick and marriage, prepared by the liturgical 
Commission. Some explanations and a Malayalam translation by 
Fr. Placid Podipara were also included. 23 The Syro-Malabar 
Bishops’ Conference held at Emakulam on 10 February 1966 
asked the Central Liturgical Committee to study the text in detail; a 


22 The Order of Qurbana of the Syro-Malabar Church, Alwaye 1968; for 
the liturgical vision of cardinal J. Parecattil, see his book, Syro-Malabar Liturgy 
as I See It, Emakulam 1987; for details concerning the 1968 Qurbana, see pages 
46-104; for the defects and peculiarities of 1968 Qurbana, see T. 
Mannooramparampil, The Historical Background of Syro-Malabar Qurbana 
(Malayalam), Kottayam 1986, 127-151; G. Thadikkatt, Liturgical Identity of the 
Mar Toma Nazrani Church, 120-125. 

23 J. Parecattil, Syro-Malabar Liturgy as I See It, 110. 
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request was made to the Holy See to send the remaining texts of 
baptism and confirmation. On 5 March 1966 the Congregation sent 
to the Archbishop the draft-Latin texts of the sacraments of 
Christian initiation also together with Malayalam translation and 
some explanations. 24 

Since the scope of this study is the unity of the sacraments of 
Christian initiation we present here only the structure and 
characteristics of the rite of initiation entitled the Order of Holy 
Baptism according to the Use of the Syro-Malabar Church, 
provided by the Oriental Congregation. 25 The text, though very 
much simplified and shortened in tune with the Syro-Malabar 
liturgical tendency, contained all the essential elements of Syro- 
oriental Christian initiation: the initial part beginning with the 
traditional angelic hymn, “Glory to God in the in highest”; 
continuation of the ceremony with psalms, hymns and sacerdotal 
prayers, imposition of hand and first signing, liturgy of the Word 
with the traditional readings, the consecration of oil and water in 
each baptism, the anaphoral structure of the central part of the rite, 
pre-baptismal anointing, baptism by triple immersion, imposition 
of hands and the post-baptismal anointing. 26 

Although the rite was simply entitled the Order of Holy 
Baptism according to the East Syrian tradition, without any explicit 
reference to the sacrament of confirmation, the said sacrament was 
also to be conferred in one and the same liturgical celebration 
according to the genuine Eastern tradition. In fact the last part of 
the rite given by Rome, namely the post-baptismal laying on 
(imposition) of hands with its accompanying prayer and anointing 


24 J. Parecattil, Syro-Malabar Liturgy as I See It, 110; T. 
Mannooramparampil, The History of the Formation of the New Text of the 
Sacraments in the Syro-Malabar Church, Kottayam 2011. 

25 Cf. Sacra Congregatio pro Ecclesia Orientali, Or do Sancti Baptismi 
secundum usum Ecclesiae Syro-Malabarensis (manuscript), Romae 1966; the text 
can be found in Mount St Thomas (Kochi), SMMAC, Archives of the 
Commission for Liturgy. 

26 Cf. Sacra Congregatio pro Ecclesia Orientali, Ordo Sancti Baptismi, 9- 


13 . 
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with holy myron constituted the sacrament of confirmation. 27 
Hence the intention of the Oriental Congregation was to fully 
reinstate the unity of the sacraments of Christian initiation in the 
Syro-Malabar Church, conferring the sacraments of baptism, 
confirmation and Holy Communion in the traditional order in one 
and the same liturgical celebration. This is also evident from the 
explanatory notes of the Roman liturgical Commission dated 2 
March 1966: 

Today the same Commission presents the restored rite of two 
sacraments, baptism and confirmation, which in Orient are 
celebrated in one sole ceremony and there the mode of giving it 
and communion outside the Mass are added . 28 

Archbishop Parecattil, at that time the head of the 
ecclesiastical province of Emakulam and chairman of the 
Liturgical Committee judged that the Roman text had no normative 
character or obligatory nature. Interpreting the covering letter of 
the Congregation, attached to the text, Archbishop Parecattil 
concluded: 

The Congregation had desired that the Syro-Malabar Bishops’ 
Conference study this document carefully and send their 
comments thereon. They never wanted the rituals on the 
sacraments be implemented here exactly as they were sent . 29 

He con fir med: “Rome had not directed that the texts should 
be used as such. If so, no discussion on it would have been 
necessary. We would have used the Malayalam translation sent 
from Rome, or made a fresh translation from the Latin text”. 30 
Hence the text provided by the Oriental Congregation, which 
corresponded to the spirit of Syro-oriental tradition was not 
considered normative or obligatory by Parecattil, at that time 


27 Sacra Congregatio pro Ecclesia Orientali, Ordo Sancti Baptismi, 12-13. 

28 English translation of the Italian original in T. Mannooramparampil, The 
History of the Formation of the New Text of the Sacraments, 18. 

29 J. Parecattil, Syro-Malabar Liturgy as I See It, 110. 

30 J. Parecattil, Syro-Malabar Liturgy as I See It, 111. 
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president of the Syro-Malabar Bishops’ Conference and of the 
liturgical Commission. 

2.2. Preparation and Promulgation of the Syro-Malabar Ritual 
(1966-1969) 

In accordance with the decision of the Bishops’ Conference 
held on 10 February 1966 the Central Liturgical Committee (CLC) 
was entrusted with the task of studying the Roman texts and 
preparing the ritual. The CLC sent the draft prepared by a 
subcommittee to the diocesan liturgical committees and some of 
their observations and suggestions were integrated into the text. 
Although a few committees and subcommittees were formed, for 
some reasons none of them functioned well. 31 Finally Fr Abel CMI 
was entrusted with the task of touching up the text and supplying 
the hymns. 32 The Malayalam text finalized by Fr Abel CMI was 
printed in December 1968 and was published as the Ritual of the 
Syro-Malabar Church, which began to be used for the celebration 
of sacraments from the beginning of 1969. 33 

The book did not contain any introduction or preface, nor any 
decree of approval or promulgation. Although the imprimatur of 
some bishops were collected by Fr. James Chaveli, the then 
convener of the CLC, the text was not presented to the Syro- 
Malabar Bishops’ Conference as a body, nor did it obtain its 
approval. 34 The text prepared only in Malayalam was not sent to 
Rome for approval, but on 16 December 1968 a report was sent 
about the publication of the book. Cardinal Parecattil writes: 

On 16 December 1968 I formally sent to Rome a report on the 

publication of the liturgical book on sacraments and the steps I 


31 For details, T. Mannooramparampil, The History of the Formation of the 
New Text of the Sacraments, 20-25 & 31-35. 

32 J. Parecattil, Syro-Malabar Liturgy as I See It, 111. 

33 The Liturgy of the Syro-Malabar Church: Sacraments, Emakulam 1968, 
reprint Emakulam 2000; the complete text is found only in Malayalam. 

34 Cf. J. Parecattil, Syro-Malabar Liturgy as I See It, 112; T. 
Mannooramparampil, The History of the Formation of the New Text of the 
Sacraments, 34. 
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had taken to get it published. Rome made no adverse comments 
at all. 35 

The content of the report sent to Rome is not known. However, 
“Adverse comments” could not be made, since the text, compiled 
only in Malayalam, was not forwarded to Rome. In any case the 
new Ritual began to be used for liturgical celebration from January 
1969, without any approval of the Holy See, which was at that time 
the unique authority competent for such a juridical act since at that 
time the Syro-Malabar Church existed as two simple metropolitan 
Churches, similar to the metropolitan provinces of the Latin 
Church. 

After some general and particular explanations on the 
sacraments (6-8), the new Ritual contained the rites of the 
sacraments of baptism (9-22), confirmation (23-37), anointing of 
the sick (38-48) and matrimony (49-66). The sacrament of 
reconciliation was not included in the book, but was printed in a 
separate sheet. Five appendixes were included: the blessing of the 
oil of catechumens (67-68), the blessing of the oil for the anointing 
of the sick (68), the rite of administering baptism and confirmation 
to those who are in danger of imminent death (69), the promise of 
matrimony (70) and an exhortation that could be read during the 
celebration of matrimony instead of a homily (71-72). Generally 
the matter and form of all the sacraments were substantially 
maintained as determined by the Synod of Diamper and as found in 
the Roman Syriac Ritual of 1775 and other subsequent editions. 

2.3. Two Separate and Completely Independent Rites for 
Christian Initiation according to the Syro-Malabar Ritual 
of 1968 

As already stated the Oriental Congregation furnished only 
one single rite, entitled the Order of Holy Baptism for the 
administration of the sacraments of Christian initiation, but the 
Syro-Malabar Church produced two completely separate, 
independent and autonomous orders: one for the celebration of 


35 J. Parecattil, Syro-Malabar Liturgy as I See It, 112. 
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baptism and the other for the administration of confirmation. 36 As 
regards the introductory ceremonies and the liturgy of the Word 
these texts depended on the experimental Order of Qurbana 
published in 1968, and hence manifested some of its 
characteristics. 37 We present the structure and essential 
characteristics of the orders of baptism and confirmation in a 
schematic manner. 38 

2.3.1. Order of Baptism 

The text was compiled on the presupposition that the 
baptismal candidate was a child. Hence the same text had to be 
used for a single child, for more children and for adults, using 
singular or plural and other suitable linguistic variations. 

1. Initial Ceremonies 

As in the Roman Ritual the celebration begins at the entrance 
of the church with the interrogation of the celebrant and responses 
of sponsors or godparents in the name of the child. Celebrant: 
“What do you desire?”; godparents: “I desire to become a member 
of the Church of Christ”. Celebrant: “God bless you”. 

Then the celebrant continues with the sign of the cross: In the 
name of the Father..., the East Syrian recitation of glory to God in 
the highest (only once), simple our Father without the traditional 
acclamation holy, holy, holy are you, a simplified priestly prayer, 
Psalm 42: 1-3, another simple prayer extending the hands over the 
child and with a blessing over the child at the end. 


36 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 9-22 & 23-37. 
We have published an Italian translation of these texts; see P. Pallath, Iniziazione 
cristiana nella Chiesa siro-malabarese: liturgia, teologia, storia e riforma, Roma 
2011,193-214. 

37 The Order of Qurbana of the Syro-Malabar Church (1968), 1-12. 

38 Our presentation is mainly based on two works: J. Madey & G. 
Vavanikunnel, “Baptism and Confirmation in the Syro-Malabar Church: A 
Critical Analysis of the 1969 Ritual”, Ostkirchliche Studien 20 (1971) 43-54; P. 
Pallath, Iniziazione cristiana nella Chiesa siro-malabarese, 112-116. 
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Then follows another dialogue; Celebrant : “Do you renounce 
sin and sinful ways?”; Response : I renounce; Celebrant : Do you 
accept Christ the Saviour as God?” .Response: “I accept”. 

A shortened form of the ancient resurrection hy mn (Lakhu 
Mara ) and its concluding prayer are recited only “if baptism is 
given in connection with Qurbana”. In the Christian East, except in 
the case of an emergency, baptism is always celebrated in 
connection with the holy Qurbana. However, at that time in the 
Syro-Malabar Church, baptism celebrated without Qurbana, was a 
private ceremony, in which only the godparents and a few close 
relatives participated. 

2. The Traditional First Anointing Omitted 

The most important ceremony of the initial part of the East 
Syrian baptismal rite, namely the anointing on the forehead of the 
candidate in the form of the cross with the horn of oil was omitted. 
In the early centuries only this anointing existed in the East Syrian 
rite, to which also the gift of the Holy Spirit was practically 
attributed. 39 Even in the Latin rite the celebrant traces the cross on 
the forehead of the candidate without using oil; then he invites the 
parents (and godparents) to do the same. 40 

3. Scriptural Readings at the Baptismal Font 

After the aforementioned dialogue all went in procession to 
the baptismal font, where first of all the scriptural readings took 
place. The readings proposed were: the letter of St Paul to the 
Romans 6: 1-4 which proposes baptism as a participation in the 
death, burial and resurrection of Christ, and the Gospel of John 3: 
1-5 concerning rebirth of water and Spirit. The traditional 
baptismal readings of East Syrian tradition are: 1 Corinthians 10: 
1-4 and John 2: 23-3: 8. 


39 Cf. Chapter 1,3.1. & 5.1. 

40 Cf. Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 
41), 24; RBC, 29. 
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4. Interrogatory Profession of Faith 

Immediately after the scriptural readings an interrogatory 
profession of faith using the Roman baptismal creed, known as the 
Apostles’ creed was inserted. This profession of faith corresponds 
to the one in the Roman ritual, the only difference being its 
division into more questions and answers. 41 

5. Consecration of Oil Omitted 

After the profession of faith it is stated: “If chrism has not 
been blessed, it should be blessed at this time. The prayers for this 
is in appendix”. 42 The consecration of oil is a very solemn and 
extensive ceremony of the East Syrian baptismal rite, to which 
three inclination-prayers (g’hanta) are dedicated according to the 
anaphoral structure. 43 In the Syro-Malabar rite the ceremony was 
rendered optional, even relegating a simple prayer for the blessing 
of the oil and the formula of signing it with holy myron to the 
appendix, as if it was not a part of the rite. Hence in tune with the 
Latin tradition the “oil of catechumens” blessed by the bishop on 
holy Thursday was permitted to be used. 44 

6. Consecration of Water Optional 

According to the East Syrian tradition the consecration of 
water is also obligatory for each baptism to which the fourth 
inclination-prayer is dedicated. 45 However, according to the Syro- 
Malabar rite consecration of water was also optional, although a 
prayer is given after the aforementioned profession of faith. 46 
Among the particular explanations for baptism it is stated: “water 
blessed in one baptism can be used also in other baptisms”. 47 


41 Cf. Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 
58), 31; RBC, 41. 

42 The Liturgy of the Syro-Malabar Church: Sacraments, 15. 

43 Cf. Chapter I, 4.3.3. 

44 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 6 & 67-68. 

45 Cf Chapter 1,4.3.2. 

46 Cf The Liturgy of the Syro-Malabar Church: Sacraments, 16. 

47 Cf The Liturgy of the Syro-Malabar Church: Sacraments, 6. 
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According to the East Syrian tradition the baptismal water is 
‘desacralized’ with a prayer and poured into a safe place. It is 
prohibited to use the water consecrated for one baptism for 
another. 48 On the contrary the Syro-Malabar Church permitted the 
use of water blessed in one baptism for other baptisms. In the 
course of time there emerged in some regions the custom of using 
any blessed water or holy water for baptism. 

7. Unique Baptismal Anointing 

According to the Syro-Malabar rite the priest anointed with 
the thumb on the forehead and on the breast of the candidate with 
“oil of catechumen”; in case of a grown up person it was enough to 
anoint only the forehead. 49 For this anointing, instead of the East 
Syrian passive expression, the following active formula was used: 
“(Name) I anoint you with the holy oil in the name of the Father, 
and of the Son, and of the Holy Spirit, forever. Amen”. 

8. Mode of Baptism and Formula 

Contrary to the common tradition of all the Churches, and 
especially to that of the Church of the East, with regard to the 
manner of baptism it was stated: “Although in the East Syrian Rite 
baptism is administered by the immersion of the person in water, in 
the present circumstances it must be given by pouring water on the 
head”. 50 Practically any other manner of baptism, including full or 
partial immersion was prohibited. This unlawful prohibition should 
be evaluated also in the light of the Roman Ritual which gives 
preference to immersion as it states: “As the rite for baptizing, 
either immersion, which is more suitable as a symbol of 
participation in the death and resurrection of Christ, or pouring 
may lawfully be used”. 51 Instead of the traditional East Syrian 
passive formula, also for baptism the active Latin formulary was 
prescribed. Thrice pouring water on the head of the child, the 


48 Cf. Chapter 1,4.3.6. 

49 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 6 & 16. 

50 The Liturgy of the Syro-Malabar Church: Sacraments, 6. 

51 Christian Initiation: General Introduction, no 22; Sacra Congregatio pro 
Cultu Divino, Ordo Baptismiparvulorum, 11; RBC, 14. 
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celebrant said: “(Name) I baptize you in the name of the Father, 
and of the Son, and of the Holy Spirit”. 52 

9. Post-Baptismal Rites 

According to the East Syrian and all other Eastern traditions, 
after the baptismal immersion, the candidate is clothed with new 
garments; then immediately follow the imposition of hands and 
post-baptismal anointing accompanied by the respective prayers, 
which constitute the sacrament of confirmation. 53 In the Latin rite 
also there is a post-baptismal anointing with chrism, although it is 
not considered as confirmation. However, the Syro-Malabar 
Church adopted only the Latin practice of handing over a white 
garment and a lighted candle to the child, but not the anointing. 54 
Afterwards all went in procession towards the sanctuary rail, 
singing a hymn, remembering the baptism of Jesus. 

When the priest reached the rail of the sanctuary strangely 
enough the community had to sing the Trisagion or thrice holy 
hymn. According to the East Syrian structure, in all liturgical 
celebrations this hymn is sung after Laku Mara, as a preparation 
for the liturgy of the Word. After this hymn the priest invited the 
community to recite the simple “Our Father” without holy, which 
was followed by a newly composed karozutha or supplication 
(prayer of the faithful) with the response of the community: “Lord, 
hear our prayer” and its concluding priestly prayer. It is to be 
remembered that in those liturgical traditions which have this kind 
of “prayer of the faithful”, it is placed at the end of the liturgy of 
the Word. 55 

The rite of baptism was concluded with an intercessory prayer 
and the final blessing of the priest. If baptism was celebrated in 
connection with Qurbana, the said prayers were dropped and the 


52 The Liturgy of the Syro-Malabar Church: Sacraments, 17. 

53 Cf. Chapter I, 2.3. - 2.4. & 4.3 - 4.4. 

34 Cf. Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (nn. 
62-64), 32-33; RBC, 49-50. 

55 Cf. Sacra Congregatio pro Cultu Divino, Ordo Baptismi parvulorum (n. 
47), 25-26; RBC, 33-34. 
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celebration continued with the “offertory”. Obviously Holy 
Communion was not given to children, even if baptism was 
celebrated together with holy Mass. 

Our examination demonstrates that the 1968 Syro-Malabar 
order of baptism was a syncretism and amalgamation of Latin and 
East Syrian rites. The Order did not manifest any respect for 
traditional ritual structures, ancient venerable prayers or 
sacramental formularies. 

2.3.2. The Separate and Autonomous Order of Confirmation 

As regards the initial rites and the liturgy of the Word the 
autonomous rite of confirmation more closely followed the 
structure and characteristics of the experimental Order of Qurbana 
of 1968. 56 For convenience we distinguish the Order of 
Confirmation into four parts: initial ceremonies, liturgy of the 
Word, liturgy of the sacrament and concluding rites. 

1. Initial Ceremonies 

When the celebrant (bishop) began to vest the candidates 
were invited to sing a hymn requesting God to fill them with the 
gifts of the Holy Spirit. As in baptism, the ceremony began with 
the interrogation of the celebrant and response of the candidates: 
Celebrant : “Dear brethren (beloved children) what do you 
desire?”; Response: “We desire to receive the Holy Spirit”; 
Celebrant: “God bless you”. 

Then follow: in the name of the Father..., Angels’ hymn, 
simple “Our Father”, a brief priestly prayer, only a few verses of 
Psalm 143 (1, 6, and some parts of 8-10), another priestly prayer 
and only one recitation of Laku Mara. 

2 Liturgy of the Word 

The liturgy of the Word began with the hymn of Trisagion 
(only once), followed by the two customary priestly prayers. Then 
from the Acts of the Apostles the reception of the Holy Spirit by 
the Samarians ( Acts 8, 14-17) or a brief account of the Pentecost 


56 Cf. The Order of Qurbana of the Syro-Malabar Church (1968) 1-12. 
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(Acts 2, 1-4) was read. Obviously the first preferred reading was 
the reception of the Holy Spirit by the Samarians by laying on of 
hands of the Apostles, which is usually invoked as the biblical 
basis for the separate administration of confirmation. 57 Then the 
Gospel of John 14: 23-26 about the promise of the Holy Spirit 
made by Jesus during his discourse after the last supper was 
proclaimed. 

3. Liturgy of the Sacrament 

After a homily, followed the interrogatory profession of the 
same Roman baptismal creed as in the rite of confirmation 
proposed in the Roman Pontifical, 58 a hymn inviting the Holy 
Spirit, who descended on the Apostles, to come into the hearts of 
the recipients of the sacrament and a concluding prayer. 

Then the following announcement was made: “we begin the 
most important part of the sacrament. The celebrant prays for the 
descent of the Holy Spirit upon you and by anointing you with 
chrism, imprints a seal in you”. Afterwards the celebrant stretched 
out his right hand and prayed for the descent of the Holy Spirit. As 
regards the specific sacramental part consisting of the imposition 
of hands and anointing, the rubrics stated: “The celebrant placing 
his hand on the head and calling the name of each one, and reciting 
the following formula, signs on the forehead in the form of the 
cross with myron, by the thumb. The recipient of the sacrament 
says, Amen”. 59 The formula could be literally translated thus: 

I sign you with the oil of God Christ, with the fragrance of the 
true faith, with the seal of the fullness of the grace of the Holy 
Spirit, in the name of the Father, and of the Son and of the Holy 
Spirit. 60 


57 Cf. Chapter I, 1.2.2. 

58 Cf. Sacra Congregatio pro Cultu Divino, Ordo Confirmationis (n. 23), 
24-25; The Order of Confirmation,... 

59 The Liturgy of the Syro-Malabar Church: Sacraments, 23-37. 

60 The Liturgy of the Syro-Malabar Church: Sacraments, 34. 
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This formula or form of confirmation is a syncretism of Latin, 
Byzantine and Antiochean liturgical traditions. 61 It had little 
likeness to the form of East Syrian tradition: “N. is baptised and 
perfected in the name of the Father and of the Son and of the Holy 
Spirit”. 62 During the confirmation of the candidates another hymn, 
“Holy Spirit who descended and dwelt on the Apostles, fill your 
beloved sons with your gift” or, if necessary, once more, the first 
hymn, “Come Holy Spirit”, could be sung. 

4. Concluding Rites 

The post-anointing ceremony included the prayer of the 
faithful or a supplication (karozutha) thanking the Lord for the gift 
of the Holy Spirit, with the response of the community, “Lord, we 
thank you”, and a concluding sacerdotal prayer. Then the rubrics 
indicated: If there was no holy Qurbana the rite terminated with the 
final blessing. If there was holy Qurbana, it began with the 
offertory and the final blessing at the end of the Qurbana was 
replaced by the special blessing provided in the rite of 
confirmation. 63 

It is surprising to note that in an Eastern Catholic Church, as 
the Syro-Malabar Church has been, even the sacrament of 
confirmation could be conferred on children of catechetical age 
and on adults without the celebration of holy Qurbana and the 
administration of Holy Communion. 

Our exposition clearly demonstrates that the rite of 
confirmation was completely autonomous and self-sufficient, 
without any intrinsic connection to baptism or to the Eucharist. 
However, a mere possibility for joint celebration of baptism and 
confirmation was allowed only if the candidate was in imminent 
danger of death. Among the particular explanations on baptism, 
number three read: “When baptism is conferred on the moribund, if 


61 “I sign you is Latin”, “fragrance of true faith” is Antiochean and “seal of 
the Holy Spirit” is Byzantine. Cf. J. Madey & G. Vavanikunnel, “Baptism and 
Confirmation in the Syro-Malabar Church”, 52. 

62 Cf. Chapter 1,4.3.5. 

63 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 37. 
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the celebrant is a priest, it is good to give them also 
confirmation”. 64 In such cases the celebrant priest had to 
administer these two sacraments pronouncing only the respective 
formulae. 65 

At that time official catechumenate did not exist in the Syro- 
Malabar Church, nor was there a specific rite for the Christian 
initiation of adults. Hence the same rite of baptism had to be used 
also for adults, substituting the word child with person, man or 
woman. 66 According to the Ritual, in case of the baptism of adults 
a possibility was given for the joint celebration of Christian 
initiation. Among the particular explanations for baptism, number 
three stated: 

When baptism is conferred on adults...it is expedient that 
confirmation and Eucharist are also administered after baptism. 

In such occasions the initial parts of the rite of confirmation up 
to the scriptural readings and the renewal of promises are 
omitted. 67 

However, this provision was applicable only when the a bishop 
celebrated baptism since at that time the administration of 
confirmation was reserved to bishops alone. Even as regards this 
point the Syro-Malabar Church did not follow the practice of the 
Latin Church, which according to the directives of Vatican II 
began to administer the three sacraments of Christian initiation at 
least to adults in one and the same liturgical celebration, whether 
the celebrant be a bishop or a priest. Baptism conferred after the 
age of reason in the Latin Church is now always followed by 
confirmation and participation in the Eucharist, except in case of 
an emergency. 


64 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 6. 

65 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 6 & 69. 

66 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 7. 

67 Cf The Liturgy of the Syro-Malabar Church: Sacraments, 6. 
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2.3.3. Disorder of the Sacraments of Christian Initiation 

After the promulgation of the Ritual of 1968 in tune with the 
custom emerged after the Synod of Diamper in the Syro-Malabar 
Church baptism was administered within 8 days after birth, the first 
Communion between 7 and 10 years and the confirmation between 
12 and 18 years, normally during the pastoral visit of the diocesan 
bishop, which was supposed to be held in every five years. 68 Hence 
the Syro-Malabar Church not only maintained the separation of the 
three sacraments of Christian initiation, but also the distorted order 
of their administration, admitting only the baptised, but not yet 
confirmed to the holy Eucharist, an anomalous practice, generally 
considered unlawful in the Christian Orient. 69 Thus the culmination 
and completion of Christian initiation, namely the reception of the 
Eucharist was made prior to the administration of the sacrament of 
confirmation, as if the former was an intermediary phase of the 
process of initiation. In brief, the order of administration generally 
followed in the Syro-Malabar Church was: baptism, confession, 
first Communion and confirmation. 

According to the Eastern tradition the priests are also ordinary 
ministers of the sacrament of confirmation, administered together 
with baptism, but in the Syro-Malabar Church at that time only the 
bishops were considered ministers of confirmation. The priests 
were only permitted to assist the bishops when there were very 
many persons for receiving confirmation. 70 Since the conferral of 
confirmation was reserved to bishops even adults were not given 


68 In reality a diocesan bishop was unable to conduct the visit of his 
parishes within five years since at that time the Syro-Malabar Church had only a 
few dioceses with vast territories under each diocese. 

69 Especially the Churches of the Byzantine tradition consider unlawful the 
administration of Communion to an “only baptised person”. Cf. Nuntia 2 (1976) 
13; Joint International Commission, Faith, Sacraments and the Unity of the 
Church, Information Service 64 (1987) 87; Enchiridion Oecumenicum III, no. 
1809; D. Salachas, Teologia e disciplina dei sacramenti nei Codici latino e 
orientale, 170. 

70 Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 7. 
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confirmation together with the baptism; if the celebrant was a 
priest, they had to wait for the pastoral visit of the diocesan bishop. 

Both the basic theological principles established by the 
Second Vatican Council and the progressive rediscovery of the 
unity of the Christian initiation in the West did not exert much 
influence on the Syro-Malabar Church. 71 In fact, this Church 
desired to maintain, without any modification and reform, even 
erroneous medieval practices, imposed by the Western 
missionaries in the sixteenth century, but already abandoned by the 
Latin Church itself. 

2.3.4. The Gift of the Holy Spirit 

When the Christian initiation is a single progressive 
celebration during which confirmation is administered after the 
baptismal immersion using a single rite it is not very important to 
consider the question when the Holy Spirit is conferred on a 
candidate. It is enough to state that the entire celebration is also 
pneumatological, without exclusively attributing the gift of the 
Holy Spirit to a particular ceremony. However, when there is a 
complete separation of the sacraments of baptism and confirmation 
the natural question arises when the Holy Spirit is conferred on 
candidates. 

According to Sacred Scripture and East Syrian patristic and 
liturgical traditions the candidates receive the Holy Spirit in 
baptism. 72 Even according to the present Western theology there is 
no baptism without the reception of the Holy Spirit and 
confirmation is considered only as the completion of the baptismal 
grace. 73 On the contrary the Syro-Malabar baptism appeared to be 
simple water-baptism, also because the sacrament of confirmation 
administered several years after the baptism, was considered as the 
“sacrament of the Holy Spirit”. 


71 Cf. Chapter IV, 1-4. 

72 Cf. See especially chapter I, 1 & 5. 

73 Cf. Chapter IV, 2. 3.5. & 7. 
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Despite some causal references to the Holy Spirit, the Syro- 
Malabar rite of baptism did not create the impression that the 
baptismal candidates received the Holy Spirit. The traditional first 
anointing to which the gift of the Holy Spirit had been attributed 
for several centuries was omitted. The solemn invocation of the 
Holy Spirit and epiclesis were avoided by omitting the 
consecration of oil from the rite itself and rendering the 
consecration of water simply optional. 

It seems that even the mention of the Holy spirit is 
purposefully avoided in some priestly prayers and hymns. For 
example, after the baptism and the offer of new garment and the 
lighted candle there was a procession towards the sanctuary, during 
which a hymn was sung. Although the theme of this hymn was the 
baptism of Christ in the river Jordan, the most important element of 
his baptism, namely the descent of the Holy Spirit, reported by all 
the gospels, was avoided. 74 The complete and radical separation of 
the sacraments of baptism and confirmation are clearly 
demonstrated even in prayers, carefully avoiding any intermingling 
of ideas as well. In brief, the Syro-Malabar baptism appeared to be 
simple water-baptism, since the reception of the Holy Spirit was 
exclusively reserved to confirmation. 

Now we examine the sacrament of confirmation only from the 
point of view of the conferral of the Holy Spirit. Since we have 
already presented the entire rite, we co mm ent only on some items, 
in order to avoid repetition. The initial hy mn itself and the 
subsequent dialogue created the impression that confirmation was 
the sacrament of the Holy Spirit. To the question, “what do you 
desire?”, the candidates responded, “We desire to receive the Holy 
Spirit”. As we have seen above, the scriptural readings were 
carefully selected to demonstrate that the baptized persons received 
the Holy Spirit only in confirmation. After the renewal of the 
baptismal profession of faith, the celebrant announced, “Let us 
pray that the Holy Spirit who descended on the apostles, may 
descend also upon us”. Then the aforementioned hymn “O Holy 


74 


Cf. The Liturgy of the Syro-Malabar Church: Sacraments, 18. 
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Spirit, who descended on the Apostles, come into my heart” was 
sung. 

After this hymn and the accompanying priestly prayer, an 
announcement was made: “we begin the most important part of the 
sacrament. The celebrant prays for the descent of the Holy Spirit 
upon you and, anointing you with chrism, imprint the mark in 
you”. The celebrant prays for the descent of the Holy Spirit and 
anoints the candidates with chrism. During the anointing of the 
candidates another hymn inviting the descent of the Holy Spirit on 
the candidates was sung. Then follows the prayer of the faithful in 
which “the Lord, who sent us the Holy Spirit” was thanked. 

The Syro-Malabar ritual of confirmation created the general 
impression that the Christian faithful received the gift of the Holy 
Spirit for the first time in the sacrament of confirmation, which was 
reserved to the bishops, the only ministers capable of conferring 
the Holy Spirit. All the episcopal prayers, hymns, instructions and 
even the prayer of the faithful create such an impression. 
According to this theology, it seemed that the Christian faithful 
remained without the Holy Spirit until the reception of 
confirmation, namely up to ten or even to eighteen years of age in 
some cases. 

3. Attempts for a Reformed Ritual and the Unity of 
Christian Initiation (1974-2004) 

Having been dissatisfied with the Ritual of 1968, which was 
used ad experimentum , without the canonical approval of Syro- 
Malabar Bishop’s Conference (SMBC) and the Holy See, many 
endeavoured to reform it. Evidently the text did not reflect the 
Eastern and East Syrian sacramental theology, liturgy and 
discipline. According to the request of some bishops, a special 
meeting of the Syro-Malabar Bishops’ Conference was held from 
12 to 14 August 1974 to discuss the problems regarding the liturgy. 
Some of the important decisions of the SMBC taken on 14 August 
1974 were the following: 

Regarding the reform of liturgy, the Conference decided that 

restoration, revision and adaptation of the liturgy should go 
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together, keeping the identity of the rite and having in view its 
organic growth in the light of Vatican decrees. 

It was further resolved that hereafter the Bishops’ Conference 
alone should give approval for the liturgical texts, subject to the 
approval of the Holy See. The individual ordinaries may publish 
para-liturgical texts, after hearing the diocesan liturgical 
committee. 

The Central Liturgical Committee may form subcommittees for 
a) Holy Mass, b) Sacraments and Sacramentals, c) Pontifical, d) 
Breviary, e) Calendar, f) Experimentations in Liturgy. These 
subcommittees may also co-opt Consultators. 

The findings of the subcommittees should go to the Central 
Liturgical Committee for their evaluation and presentation to the 
Bishops’ conference for final approval. 75 

Based on these decisions, already in August 1974 a subcommittee 
headed by Bishop Kuriakose Kunnassery was appointed for the 
revision of the Ritual of 1968 on the basis of the sources. 76 The 
members of the subcommittee were fathers, James Chavelil, (name 
unknown) Muthukattil, John Matheikkal and Jacob Aeranatt. The 
subcommittee prepared a new draft and submitted it to the CLC 
and to the SMBC. The draft was not discussed because of various 
reasons. 77 

3.1. Attempts for Reform from 1974 to 1992 

The draft prepared by the subcommittee appointed in 1974 
was discussed only in the CLC meeting held on 9 October 1985. 
Since many members felt that sufficient attention was not paid to 
the original sources in preparing the draft, the CLC appointed a 


75 Decisions as cited in T. Mannooramparampil, The History of the 
Formation of the New Text of the Sacraments, 36-37. 

76 Cf. J. Parecattil, Syro-Malabar Liturgy as I See It, 113; T. 
Mannooramparampil, The History of the Formation of the New Text of the 
Sacraments, 37. 

77 Cardinal Parecattil writes: “I don't know what has happened to it. The 
Central Liturgical Committee does not seem to have discussed it”. J. Parecattil, 
Syro-Malabar Liturgy as I See It, 113. 
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subcommittee to collect the sources and make them available to the 
members of CLC. The subcommittee collected the sources: the 
Roman texts (1965 & 1966), Syriac text used by the Chaldean 
Catholics, Malayalam text of the Assyrian Church in India, the 
texts found in G. P. Badger, The Nestorians and Their Rituals, and 
the Malayalam text in use at that t im e. The subcommittee made the 
sources available to all the members of CLC. 78 Because of the 
difficulties connected with the restoration of Syro-Malabar 
Qurbana, the CLC could not proceed with the reform of the Ritual 
until 1990. 79 

After the promulgation of the Code of Canons of the Eastern 
Churches, which re-established the traditional Eastern practices the 
meeting of the CLC held on 13-14 March 1991 appointed three 
subcommittees to prepare the drafts of baptism and confirmation, 
matrimony and penance, as well as anointing of the sick, 
respectively. They had to prepare the texts on the basis of the 
sources made available to them. 80 The CLC meeting from 25 to 26 
September 1991 discussed the first drafts, proposed many 
amendments and asked the same subcommittees to incorporate the 
modifications in the second draft. During this meeting it was 
proposed to prepare a separate text for adult baptism in view also 
of a possible catechumenate. 81 

In the meanti m e on 16 December 1992 Pope John Paul II 
elevated the Syro-Malabar Church to the status of a major 
archiepiscopal Church. 82 With this provision the Syro-Malabar 


78 For details, T. Mannooramparampil, The History of the Formation of the 
New Text of the Sacraments, 41-45, 

79 A. Nariculam, The Sacraments of the Syro-Malabar Church, 
(Malayalam), Alwaye 2005, 14-15. 

80 T. Mannooramparampil, The History of the Formation of the New Text of 
the Sacraments, 44. 

81 T. Mannooramparampil, The History of the Formation of the New Text of 
the Sacraments, 44-45; A. Nariculam, The Sacraments of the Syro-Malabar 
Church, 15. 

82 See apostolic constitution Quae maiori, AAS 85 (1993) 398-399; for 
details concerning the elevation of the Syro-Malabar Church to the major 
archiepiscopal status, see P. Pallath, The Catholic Church in India, 179-196. 
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Church obtained a common “father and head” and a synod of 
bishops for collegial governance. The first session of the synod of 
bishops was conducted from 20 to 25 May 1993, during which 
among other commissions, a commission for liturgy was also 
formed. 83 

The first CLC meeting after the elevation of the status of the 
Syro-Malabar Church from 28 to 29 July 1993 discussed the 
second drafts and approved them with a few modifications. As 
regards the form of baptism and penance, as well as the unity of 
Christian initiation the report of CLC states: 

[...] There was divergence of opinion about the use of 
sacramental formula in baptism and penance. One group 
strongly argued for the indicative form and the other optative or 
declarative form. Finally it was decided to leave the matter to the 
Bishops’ Synod for a decision. Another point to be cleared is 
whether the embolism said after the Lord’s prayer is variable or 
not. The need of conferring the sacrament of confirmation 
separately is a felt need in our Church. Whether this goes against 
the canonical regulations or not is a matter to be taken up with 
the legitimate authorities. 84 

The decision on the use of indicative or deprecative formula and 
the separate administration of confirmation were left to the synod 
of bishops. The question of Holy Communion to children did not 
seem to be debated at all. According to the mentality of that time 
offer of Holy Communion to children was something totally 
unacceptable and even unthinkable. Integrating the amendments 
proposed in the meeting, with due regard for the aforementioned 
reservations, the third draft to be submitted to the examination of 
the synod of bishops was formulated by a subcommittee. 

3.2. Approval of the Synod of Bishops (1993) 

Both the Second Vatican Council and the Code of Canons of 
the Eastern Churches obliged the Syro-Malabar Church to 


83 Synodal News, no. 1 (August 1993) 7. 

84 The report as found in T. Mannooramparampil, The History of the 
Formation of the New Text of the Sacraments, 49. 
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undertake a real reform of the liturgy and the discipline of the 
sacraments of Christian initiation in order to re-establish at least a 
joint celebration of the sacraments of baptism and confirmation, 
also to avoid the disordered practice of administering Communion 
before confirmation. The Synod of bishops, held from 22 
November to 4 December 1993, discussed the third draft of the 
sacraments of baptism and confirmation and approved them with a 
few modifications. With regard to the important question of the 
joint administration of the sacraments of initiation in the report of 
the Synod it is stated: 

As regards the joint administration of the three sacraments of 
initiation the final decision was to administer baptism and 
confirmation together, while the Holy Communion was to be 
administered separately for the time being. For the missions, 
however, a certain amount of freedom was left in the joint 
administration of baptism and confirmation. Regarding the rite 
of baptism of adults a considerable amount of freedom was left 
to the local hierarchs. The text was approved by the Synod with 
the proposed modifications. It was also decided not to re-open 
discussion on the text. 

The rite of confirmation was prepared in such a way that it could 
be administered either jointly with baptism or separately. It was 
pointed out that a separate text was necessary taking into 
consideration the circumstances where baptism may be 
administered separately as well as the fact that there are many 
children who are baptised but yet to be confirmed. The text of 
confirmation also was approved with modifications and with the 
decision not to re-open discussion on it. 85 

After many studies, discussions and assessments, on the 
fundamental question of the unity of the sacraments of initiation 
the Synod practically left freedom of choice, granting the 
possibility to administer baptism and con fir mation together or 
separately. However, it even prohibited giving Holy Communion 
to newly baptised children, desiring to continue the administration 
of Communion at the age of reason, stipulating that the “Holy 
Communion was to be administered separately for the time being”. 


85 Synodal News, no. 2 (February 1994) 6. 
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The Synod held from 7 to 23 March 1994 discussed and 
approved the draft texts of matrimony, reconciliation and anointing 
of the sick as well. In the synodal report it is stated: “[...] the draft 
texts of the Sacraments of Reconciliation, Marriage and Anointing 
of the Sick were approved without substantial changes. In the case 
of the Sacrament of Reconciliation it was decided to compose a 
shorter form for emergencies and to integrate the proposed text in a 
longer text to be used for penitential service”. 86 

Thus in this assembly the Synod definitively approved the 
Syro-Malabar Ritual containing all the sacraments, evidently with 
the exception of the Eucharistic liturgy and holy Orders. After 
incorporating the modifications made by the Synod, the draft texts 
of the sacraments were published in Synodal News , with the 
indication that they would become official texts only after the 
approval of the Holy See. 87 

3.3. Unity of Christian Initiation according to the Rites 
Approved by the Synod 

Since the focus of this study is on the unity of the sacraments 
of Christian initiation, we do not proceed to a comprehensive 
critical analysis of the entire text. The proposed Ritual contained 
three kinds of ceremonies for Christian Initiation: 1) the rite of 
baptism of children together with confirmation; 2) the rite of 
baptism of adults with confirmation and 3) a completely separate 
and autonomous rite of confirmation. As indicated above, these 
three texts were also published in Synodal News with the indication 
that the drafts of the rites of baptism and confirmation would 
become official texts only when they were approved by the Holy 
See. 88 Based on the texts published in Synodal News we present the 
essential content of each of these rites because it is helpful to 
comprehend better our theme. 


86 Synodal News, no. 2 (May 1994) 9. 

87 Drafts of the rites of the baptism and confirmation, in Synodal News, no. 
2 (February 1994) 68-114; rites of reconciliation, matrimony and anointing of the 
sick, in Synodal News, no. 2 (May 1994) 30-69. 

88 Synodal News, no. 2 (February 1994) 68-114. 
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3.3.1. Rite of Baptism and Confirmation of Children 

As regards the structure and content of the introductory 
ceremonies and the liturgy of the Word the proposed Rite closely 
followed the Syro-Malabar Qurbana, canonically approved and 
promulgated in 1989 and still in use, 89 with due regard for the 
special items and variable prayers, hymns and psalms pertaining to 
baptism. Obviously the omissions, options and alternatives 
permitted in the Qurbana were applicable also in the baptismal 
liturgy. 

1. Introductory Service 

The ceremony began at the main door of the church and 
continued with: Angels’ hymn and our father, priestly prayer 
adapted to baptism, Psalm 42: 1-2, 5 & 8, laying on of hands over 
the head of the child with the prescribed priestly prayer, 
renunciation of Satan and sin as well as acceptance of Christ as 
Saviour, procession to the bema singing Psalm 84, at the bema the 
priestly prayer and resurrection hymn as in the Qurbana. The 
traditional first anointing was omitted as in the previous text. 

2. Liturgy of the Word 

Trisagion (thrice holy hymn) and four scriptural readings 
(two optional) as in the Order of Qurbana: Genesis 12: 1-4; Ezekiel 
36: 24-28; Romans 6: 3-11; Gospel of John 3: 1-8, with the usual 
intermediary prayers and hymns. Then followed the homily, 
karozutha (prayer of the faithful) and its concluding priestly 
prayer. 

3. Sacrament of baptism 

- Profession of faith with Nicene-Constantinopolitan Creed, 
announcement of the deacon, prayer of the priest requesting God to 
render him worthy to administer the sacrament, Pauline salutation, 
dialogue prayer: “Let your minds be on high...”. 


89 Cf. The Syro-Malabar Qurbana: The Order of Raza (publisehd by Syro- 
Malabar Bishop’s Conference) Trivandrum 1989, 1-26 (Malayalam text, 1-58). 
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- Blessing of oil (optional) with a single prayer, accompanied 
by a formula of signing the oil with holy myron. The blessing of oil 
was optional, because among the general instructions it was stated: 
“The general rule is that oil must be blessed along with the service 
of baptism. Yet the previously blessed oil can be used”. 90 An 
alternative prayer was also given for recitation in case of the 
omission of the blessing of oil. 

- Blessing of water with a single prayer and a formula of 
signing it with holy myron. It seems that in the proposed text 
blessing of water was also optional, as among the general 
instructions it was stated: “It is most desirable that the water 
needed for each baptism be blessed on the occasion of the baptism 
itself’. 91 

- Anointing the chest of the child with oil on the thumb and its 
formula: “In the name of the Father, and of the Son and of the Holy 
Spirit, this child (name) is anointed with the holy oil”. 

- Act of baptising: the celebrant pouring water thrice in the 
form of the cross upon the head of the child says the formula: “In 
the name of the Father, and of the Son and of the Holy Spirit, this 
child (name) is baptized”. With regard to the mode of baptism the 
rubric stated, “Instead of this method of baptising, the child may be 
made to sit in the water and water poured thrice on the child’s 
head. Baptism may also be given by immersing the child in the 
water thrice. The words of baptism given above shall remain 
unchanged”. 

- Explanatory rites: putting on the white dress and giving the 
lighted candle with the prescribed prayers. 

4. Sacrament of Confirmation 

Announcement of the deacon: “Brethren, the celebrant is 
going to seal this servant with the plenitude of the . grace of the 
Holy Spirit”, then a hymn inviting the: “Holy Spirit who descended 


90 General Instructions, no. 3; Synodal News, no. 2 (February 1994) 93. 

91 General Instructions, no. 4; Synodal News, no. 2 (February 1994) 93. 
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and dwelt in the apostles to come on the faithful” (the same as in 
the 1968 text). 

- Laying on of hands: the celebrant extending his hands over 
the child, recites the prescribed prayer. 

- Anointing: the celebrant after dipping his thumb in the 
myron (chrism) anoints the child smearing the myron on his or her 
forehead, reciting the formula: “By the grace of the Holy Spirit 
(name) is being anointed”. 

- Three priestly prayers: prayer for the protection of the child 
that has received the life-giving sign and the plenitude of the Holy 
Spirit, thanksgiving for the gift of the Holy Spirit and intercession 
of Blessed Virgin Mary and Saints. 

5. Concluding Service 

- Procession to the door of sanctuary during which a hymn 
about the baptism of Jesus in Jordan is sung. After reaching the 
door of the sanctuary, follow “Our Father” and final blessing. 

The formulas of baptism and confirmation, though not 
completely corresponded to those of East Syrian tradition, were 
rendered passive. The unity of the sacraments of baptism and 
confirmation was preserved. According to the aforementioned 
decision of the Synod, Holy Communion should not be given 
together with baptism and confirmation and hence there was no 
indication or rubric with regard to this. 

3.3.2. Rite of Baptism and Confirmation of Adults 

In the East Syrian tradition there is only one rite for Christian 
initiation whether the candidates are children or adults. After the 
publication of the Rite of Christian Initiation of Adults for the Latin 
Church in 1972 in Latin and its English translation and diffusion, 
during the CLC meeting held from 25 to 26 September 1991 the 
Syro-Malabar Church also felt the need of a separate rite for the 
Christian initiation of adults, incorporating the system of 
catechumenate. Hence, as we have seen above, a new rite was 
prepared and was approved by the Synod of Bishops held from 22 
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November to 4 December 1993. 92 As regards this new rite, Prof. 
Antony Nariculam, who was the secretary of the Syro-Malabar 
Liturgical Commission and convenor of the Central Liturgical 
Committee for 21 years, gives the following information: 

The special order of Christian initiation for adults has not existed 
in the Syro-Malabar Church. In the present missionary 
circumstance such a rite is inevitable. Since a special rite for this 
purpose does not exist in the Syro-Oriental tradition, the Syro- 
Malabar Church has prepared this rite, taking into account the 
common tradition of the universal Church and the exigencies of 
modern times. 

Following the Rite of Christian Initiation of Adults of the 
Latin Church, the order of Syro-Malabar Church is also 
distinguished into four stages: stage one - entrance to the 
catechumenate, stage two - training and study, stage three - the 
Lord’s prayer and anointing (the blessing of oil and pre-baptismal 
anointing are performed), stage four - baptism, confirmation and 
communion. 

In the last stage baptism and confirmation. are celebrated 
together with the holy Qurbana. The first part follows the structure 
of the order of Qurbana, obviously substituting the priestly prayers, 
psalms and hymns with those of Christian initiation. The 
ceremonies of confirmation substantially correspond to those of the 
proposed rite of the joint administration of the sacraments of 
Christian initiation of infants. After confirmation the holy Mass 
continues with the hymn of mysteries (Onitha d’Raze ) and the 
offertory. Evidently the newly baptised and confirmed could 
receive first Holy Communion during the same holy Mass. Hence, 
as in the Latin Church, the proposed rite of Christian initiation of 
adults was indented to reinstate the unity of the sacraments of 
initiation. 


92 As already indicated, the proposed text of the baptism of adults was 
published in Synodal News, no. 2 (February 1994) 68-92. 

93 A. Nariculam, The Sacraments of the Syro-Malabar Church, 63. 
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3.3.3. The Separate Rite of Confirmation 

The rite of confirmation similar to that of 1968, like any 
autonomous rite, included initial ceremonies, beginning with 
angels’ hymn, liturgy of the Word with its components and then 
liturgy of the sacrament of confirmation. For the structure of the 
initial part and the liturgy of the Word the rite followed the order 
of Syro-Malabar Qurbana 1989, 94 evidently substituting the 
prayers, psalms, hymns and readings with those pertaining to the 
sacrament of confirmation. This is also evident from the fact that 
“As a general rule the rite of confirmation is performed together 
with the holy Qurbana”. 95 In addition to psalm 104: 1-5 the 
scriptural readings proposed for confirmation were, Numbers 11: 
16-17; Isaiah 11: 1-4; Acts 1: 3-8 and Luke 4: 16-22 (the first two 
readings were optional). Now we present here only the specific 
sections of the rite of confirmation in a schematic manner: 

1. After the karozutha of the Qurbana, a special karozutha or 
prayer of the faithful requesting the gifts and graces of the Holy 
Spirit and a concluding priestly prayer. 

2. The interrogation of aspirants by the celebrant: “Do you 
desire to be witnesses of Christ, being filled with the Holy Spirit 
and being confirmed in faith?”; response of the aspirants, “We do”; 
and the celebrant concludes: “May God bless you”. Afterwards the 
celebrant invited the aspirants to make the profession of faith 
according to the Nicene-Constantinopolitan creed. Then followed a 
hymn: “Holy Spirit who came down and dwelt in the Apostles, fill 
your dear children with divine graces...”. 

3. Instruction of the deacon about the act of the celebrant 
imparting the plenitude of the Holy Spirit and the prayer of the 
priest so that he may be made “worthy of giving this divine gift to 
your servants”. 


94 The Syro-Malabar Qurbana: The Order of Raza 1-26 (Malayalam text, 

1-58). 


95 General Instructions, no. 1; Synodal News, no. 2 (February 1994) 107. 
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4. Imposition of hands: the celebrant extending both his hands 
and imposing them over the aspirants recites the prescribed prayer, 
imploring God to “seal these servants with the promised Spirit”, to 
grant them the Spirit of filiations and to fill them with the gifts of 
the Spirit. 

5. Anointing: the celebrant dips his thumb in the myron and 
anoints the aspirant on the forehead reciting the formula, “By the 
grace of the Holy Spirit (name) is sealed”, with the response, 
Amen. If there are many aspirants, the community sings a hymn to 
the Holy Spirit during the anointing. After the anointing the priest 
recites a prayer, expressing the desire that “the life-giving 
sign...may protect these servants from all troubles caused by 
enemy”. 

6. Qurbana: The holy Qurbana is continued beginning with 
the hymn of the Mysteries (Onitha d’Raze ), during which the 
transfer, presentation and arrangement of the gifts are performed. 96 

6. Concluding service: towards the end of the Qurbana, before 
the thanksgiving prayers of the priest, the holy Bible and lighted 
candles are given to the newly confirmed with the prescribed 
prayers. Then the two traditional thanksgiving prayers and the 
final blessing of the Qurbana are substituted with the special ones 
of confirmation. 

From our presentation it is evident that together with the joint 
rite of baptism and confirmation, a completely separate and 
autonomous rite of confirmation was also approved by the Synod 
of Bishops. Practically, providing this completely separate rite of 
confirmation, the joint administration of the sacraments of baptism 
and confirmation became only an option and those who wanted to 
continue the former praxis could have easily done so. The Holy 
Communion should have been administered to children at the age 
of reason according to the aforementioned decision of the Synod 
and therefore no indication was given with regard to this. 
Notwithstanding the teaching of Vatican II and the norms of the 


96 Cf. The Syro-Malabar Qurbana: The Order of Raza, 28-31 (Malayalam 
text, 64-71). 
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Eastern Code on the unity of the sacraments of Christian initiation, 
the Syro-Malabar Church practically tolerated the practice in force 
at that time for those who so desired, making only some slight 
adjustments and updating. 

4. The Congregation for the Oriental Churches and the Re¬ 
establishment of the Unity of Christian Initiation (1997) 

On 25 November 1997 Mar Varkey Vithayathil, the Apostolic 
Administrator of the Syro-Malabar Church, after the resignation of 
first Major Archbishop Mar Antony Padiyara on 11 November 
1996, forwarded the English translation of the rites of the 
sacraments to the Congregation for the Oriental Churches for 
“prior review” in accordance with canon 657 § 1 of the Eastern 
Code. After about three years, precisely on 31 March 2000 the 
Oriental Congregation responded to Mar Varkey Vithayathil, who 
was in the meantime promoted as the new Major Archbishop (18 
December 1999), proposing some modifications and changes 
designed to bring the ritual to the spirit of Eastern heritage in 
general and to the ethos of the East Syrian tradition in particular. 
The Major Archbishop was asked to inform the same Congregation 
of the reception of the amendments, in order that it might grant the 
due recognition. 97 

The main proposals of the Congregation concerned the 
Christian initiation of infants, namely the administration of 
baptism, confirmation and Holy Communion to them. About the 
Christian initiation of adults only a very few observations were 
made because in the proposed text the unity of the three sacraments 
was fully reinstated. Moreover the suggestions regarding the 
prayers, sacramental formulas and mode of baptising already made 
for infants were applicable for adults as well. We present here only 
the main modifications regarding the essential rite and the unity of 
Christian initiation. 


97 Congregatio pro Eclesiis Orientalibus (Prot. N. 200/93) forwarding letter 
of 31 March 2000; Mount St Thomas (Kochi), SMMAC, Archives of the 
Commission for Liturgy. 
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4.1. Baptism 

1. The traditional first anointing: is to be inserted before the 
procession to the bema. This anointing is done with the previously 
blessed oil from earlier baptisms. The formula is: “(Name), you are 
signed with the oil of anointing in the name of the Father, and of 
the Son, and of the Holy Spirit. Amen”. 98 Evidently, the 
Congregation desired to re-establish the traditional first anointing 
and proposed the traditional Syro-oriental formula for the same. 

2. The blessing of oil and water: the previously blessed oil 
may be used only in case of emergency. Where necessary the 
rubrics are to be changed to show that the oil is always to be 
blessed during the rite, except in emergencies. Except in case of 
emergency, the water needed for baptism is always to be blessed 
on the occasion of baptism itself. 99 

3. The preservation of anaphoral structure: the omission of the 
traditional ‘Ghahanta’ (Preface) and Sanctus destroys the 
traditional “anaphoral” structure of the rite. It might be considered 
suitable to include at least an abbreviated form of the traditional 
‘Ghahanta’ plus the Sanctus. 100 In the second prayer over the 
water, the beautiful and traditional image of the womb, from the 
baptismal Gospel of John 3 should be retained as in the original 
Syriac prayer. 101 

5. The mode of baptism: the traditional method of baptism 
throughout antiquity and in all traditions of the Christian East is by 
immersion. Consequently the rubrics following the title 
“Baptising” are to be changed as follows. The first rubric: “The 
celebrant pouring water thrice...” is to be suppressed completely, 


98 Congregatio pro Eclesiis Orientalibus (Prot. N. 200/93), Baptism of 
Infants, no. 4; Mount St Thomas (Kochi), SMMAC, Archives of the Commission 
for Liturgy; the suggestions of Rome were published in T. Mannooramparampil, 
The History of the Formation of the New Text of the Sacraments, 55-59. 

99 Cf. Congregatio pro Eclesiis Orientalibus, Baptism of Infants, nos. 1-2 & 
9. In these cases emergency means baptism in danger of imminent death. 

100 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 10. 

101 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 12. 
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replacing it with the second one, reformulated as follows: “Baptism 
is to be conferred by immersing the child in the water thrice, at the 
name of each Person of the Holy Trinity. Or else the child may be 
made to sit in the water and water poured on the child’s head 
thrice, at each mention of one of the three persons of the Holy 
Trinity”. This second way is especially suitable when the child is 
already several months old and too big to be conveniently 
immersed by the other method. 102 

6. Baptismal formula: the Congregation prescribed the 
traditional East Syrian baptismal formula, “(Name) is baptised in 
the name of the Father, and of the Son, and of the Holy Spirit”. 
And “Amen” is to be exclaimed by all thrice, after each name of 
the Holy Trinity. 103 

4.2. Chrismation (Confirmation) 

1. After the conferral of the candle, ending: “May Jesus the 
light...Amen, the text of the sacrament of Chrismation (referred to 
in the proposed text by the latinizing term “Confirmation”, which 
is to be changed to the correct Eastern term “Chrismation” here 
and ALL instances) is to be inserted, beginning with the 
“Karozuto” on page 3 in the proposed “Confirmation” text, and 
ending with the “Amen” on page 5, line 11, of the same text. 104 

Those who do not have seen the draft text submitted for 
approval may not understand the significance of the statement. In 
fact the Congregation obliged the Synod to suppress the separate 
and autonomous rite of confirmation and to insert the specific part 
of the same text beginning with the karozutha in the rite of baptism 
after the conferral of baptismal candle. The scope of this provision 
was evidently to restore the one unique rite of Christian initiation 
and to ensure the unity of the sacraments of Christian initiation in a 
unique liturgical celebration during which the sacraments of 
baptism and chrismation had to be jointly administered. 


102 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 13. 

103 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 14 

104 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 15. 
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2, The form of chrismation must be changed to the traditional 
East-Syrian and Syro-Malabar formula: Priest, “N. has been 
baptized and is [now] perfected in the name of the Father, and of 
the Son, and of the Holy Spirit, forever”. People : “Amen”. 105 

3. After chrismation, the ancient and traditional crowning 
could be suitably restored, with the traditional formula or some 
variant. 106 

4.3. Holy Communion 

As regards the Holy Communion of the newly baptized 
children the Congregation categorically asserted: 

Immediately following the administration of Chrismation [...] 
rubrics are to be added to indicate that Holy Communion under 
both species always and without exception is to be administered 
to the neophyte(s) with the customary formula (unless the rite 
takes place during the Qurbana, in which case communion is 
administered first to the newly baptized at the time of 
communion, before all others communicate). This change, too, is 
obligatory and admits of no exceptions . 107 

The Congregation insisted that whether the baptism is celebrated 
with or without holy Qurbana the Communion should be 
administered to all the newly baptised whether adults or children. 
With regard to the Communion of infants the Congregation gave 
the following special directive: 

In the case of an infant too small to consume even a small 
particle of the consecrated Body of Christ intincted in the 
precious Blood, Holy Communion may be administered by the 
priest dipping a communion spoon or the index finger of his 
right hand into the Precious Blood and moistening the infant’s 
tongue with it . 108 


105 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 16. 

106 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 17. 

107 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 19; 
emphasis as in the original. 

108 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 20. 
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This directive is in tune with the tradition of the other Eastern 
Churches which celebrate the sacraments of Christian initiation 
jointly in one and the same ceremony, irrespective of the age of 
candidates. 

4.4. Suppression of the Separate Rite of Confirmation 

As we have seen, together with the joint rites of baptism and 
confirmation of infants and adults a separate rite of confirmation 
was also approved by the Synod and sent to Rome for recognition. 
About the separate rite of co n firmation the Congregation made 
only a single statement which follows: 

Nothing is said in a separate way concerning the proposed Rite 
of Confirmation, because no such rite separate from the other 
rites of Christian Initiation exists - nor will one be allowed to 
exist - in the authentic traditions of the Catholic East. 
Chrismation may be administered separately only when some 
emergency, unusual, or abusive and anomalous situation 
requires that Chrismation be “supplied” to a candidate who 
should have received the sacrament at Baptism but did not. In 
such cases the sacrament is administered as indicated above 
about Initiation of Infants/Adults, omitting whatever pertains 
exclusively to Baptism, and always including the reception of 
the Eucharist under both species, as already indicated . 109 

There never existed a separate rite of chrismation or confirmation 
in any of the Orthodox Churches of Alexandrian, Antiochean, 
Armenian, Byzantine or Chaldean tradition. Among the Eastern 
Catholic Churches, besides the Syro-Malabar Church, also the 
Maronite Church had to accept a separate administration of 
confirmation in the sixteenth century because of Western pressure, 
but later it returned to the authentic Eastern tradition. Even in the 
Chaldean Catholic Church a separate rite of confirmation never 
existed. 


109 Congregatio pro Eclesiis Orientalibus (Prot. N. 200/93), The Rites of 
Christian Initiation for Adults, no. 9; Mount St Thomas (Kochi), SMMAC, 
Archives of the Commission for Liturgy; T. Mannooramparampil, The History of 
the Formation of the New Text of the Sacraments, 62. 
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The only Eastern Catholic Church which maintained a 
separate rite of confirmation even after the Vatican II is the Syro- 
Malabar Church. As we have seen, although the ‘Congregation for 
the Oriental Church’ provided a single rite of Christian initiation, 
in 1968 the Syro-Malabar Church produced, in addition to the rite 
of baptism, a separate and autonomous rite of confirmation, which 
was put into use without any canonical approval. Since the text, 
which existed only in Malayalam, was never presented to the 
Congregation perhaps it was not aware of such a rite. Hence only 
at this occasion the Congregation decided to suppress the separate 
rite of confirmation, with the intention of ensuring the unity of 
Christian initiation in the Syro-Malabar Church. Provision was 
made to supply confirmation, if in case of an emergency or in an 
unusual, abusive and anomalous situation, baptism was 
administered without confirmation, using the rite of initiation of 
infants or adults, omitting whatever pertains exclusively to 
baptism. 

5. Reception of the Proposals of the Congregation (2000) 
and Attempts to Modify Some Directives 

The Synod of 30 October to 11 November 2000 discussed and 
evaluated the directives of the Congregation and decided to insert 
them in the text. The synodal report affirms: 

The instructions and observations will be integrated into the text 
and if there is serious difference of opinion on any of them, it 
will be indicated and provisions for options will be sought. The 
text will be modified in the light of the current discussion. The 
revised texts in Malayalam of the sacraments which were 
already published in Synodal News will be sent by the Major 
Archbishop to the eparchial bishops along with a note explaining 
the main ideas of the directives of the Holy See and the 
observations of the synodal members concerning them. The 
eparchial bishops are requested by the Synod to present the said 
texts along with the explanatory note before at least the eparchial 
Presbyteral Councils for their comments . 110 


110 Synodal News, vol. 8, no. 2 (December 2000) 15; cf. also p. 32. 
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According to the decision of the Synod the amended drafts were 
sent to the eparchial bishops and to the CLC for study and 
observations. The Synod held from 5 to 16 November 2001 
discussed the opinions of the CLC and those of the eparchies with 
regard to the observations of the Congregation and unanimously 
approved the text. In the report of the Synod it was stated: 

The Synod followed the norm that while submitting a text 
nothing new is to be added in the text already reviewed by the 
Congregation. The text was once unanimously approved by the 
Synod and sent to Rome for approval. Hence additions would 
make another review by the Congregation necessary and would 
cause delay in getting the required recognitio. Hence it was 
decided that only the responses of the Synod to the Observations 
of the Congregation need to be sent to Rome and not the fall 
text. The Synod requested the Major Archbishop to indicate 
while sending the responses to the Congregation that the present 
agreement was reached in the Synod with considerable effort 
and that a further review of the points of agreement would not be 
in the best interest of the Church and that the ultimate aim of the 
Synod is the full implementation of all the points agreed upon. 111 

According to this decision a complete text modified according to 
the observations of the Congregation was not sent to Rome, but 
only some suggestions, considering various reasons, including the 
particular liturgical predicament of the Syro-Malabar Church and 
the pastoral needs of the Church. The main proposals which the 
Synod agreed to send to the Congregation with regard to Christian 
initiation are the following: 

1) The general rule is that oil may be blessed along with the 
service of baptism. If there are valid pastoral reasons, the 
previously blessed oil may be used. The Synod suggests this 
amendment, instead of “in case of emergency” for pastoral 
reasons as well as practical problems existing in the Syro- 
Malabar Church today. 

2) The traditional first anointing will be inserted before the 
procession to the bema as suggested. But the Synod proposes to 
leave it as an optional anointing. The Synod feels that making it 


111 Cf. Synodal News, vol. 9, nos. 1 & 2 (December 2001) 19. 
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obligatory in childrens’ baptism, can create unforeseen pastoral 
problems in the present circumstances. 

3. The Synod feels that the rubrics on the manner of baptizing a 
child pouring water on the head should not be suppressed. Its 
suppression might pave the way for serious pastoral problems. 
Therefore the Synod suggests to retain all three forms taking into 
consideration the special situation of the liturgy in the Syro- 
Malabar Church. The proposed order of the three forms is: 
immersion, infusion and pouring water over the head. 112 

The most fundamental of all the observations of the Oriental 
Congregation was to re-establish the unity of Christian initiation in 
the Syro-Malabar Church. According to the report of the Synod no 
objection was raised against this basic point. Evidently none of the 
aforementioned three proposals concerned the unity of the 
sacraments of Christian initiation. On 14 December 2001 the Major 
Archbishop sent the responses of the Synod together with the 
suggestions for amendments to the Congregation for the Oriental 
Churches, asking for recognitio in accordance with CCEO c. 657 § 
1. As already decided the whole amended text was not sent to 
Rome, but only the proposals of the Synod. 113 

With the letter of 22 June 2004 the Congregation granted the 
necessary canonical recognitio for the Syro-Malabar Ritual. 114 The 
Congregation accepted the proposals of the Synod to use 
previously blessed oil and to include baptism by pouring water on 
the head as a third option, but prescribed the traditional first 


112 Mount St Thomas (Kochi), SMMAC, Archives of the Commission for 
Liturgy: separate sheet prepared by Fr. Antony Nariculam, Secretary of the 
Commission for Liturgy with the date of 24 November 2001 for the use of Major 
Archiepiscopal Synodal Secretariate. 

113 Cf. The concerned documents in Mount St Thomas (Kochi), SMMAC, 
Archives of the Commission for Liturgy. 

114 Congregatio pro Eclesiis Orientalibus, letter of 22 June 2004 (Prot. N. 
200/2003); Mount St Thomas (Kochi), SMMAC, Archives of the Commission for 
Liturgy. 
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anointing as obligatory. 115 We reproduce the exact text of the 
Congregation on these points: 

1. Since the Blessing of the oil consists in a single prayer only 
nine lines long, it taxes the imagination to fathom the possible 
“valid pastoral reasons” that demand the use of previously 
blessed oil. But the change is accepted since the Synod desires 
it. 

2. The traditional first anointing is obligatory. 

3. According to the desire of the Synod, the option of baptizing 
by pouring may be added as a third option. Thus the order of the 
rubrics should be rearranged as indicated in § 13 of 
“Observations of the Congregation for the Congregation for the 
Oriental Churches on the Revised Texts of the Sacraments in the 
Syro-Malabar Church”, Prot. N. 200/93 of 31 March 2000, 
placing the option in this order a) Baptism by immersion - and 
let the rubric state this, as the true tradition, is preferred; b) by 
sitting the child in the font and pouring the water over his/her 
head; c) by pouring as in the original first rubric. Thus to meet 
the desires of the Synod, none of the three options is forbidden, 
but their order is rearranged so as to give precedence where it 
belongs; to the age-old universal oriental tradition for Baptism, 
in accord with the constantly reiterated insistence of the Holy 
See for generations, and not to the latinization of eastern usage 
which the Holy See has incessantly condemned. 116 

Since no modification was sought by the Synod with regard to the 
joint administration of the sacraments of baptism, confirmation and 
Holy Communion no concession was given with regard to this and 
hence the previous directives of the Congregation remained valid. 


115 Congregatio pro Ecclesiis Orientalibus, Corrections and Modifications 
to Be Carried out on the Revised Texts of the Sacraments in the Syro-Malabar 
Church , 22 June 2004 (Prot. N. 200/93); Mount St Thomas (Kochi), SMMAC, 
Archives of the Commission for Liturgy. 

116 Congregatio pro Ecclesiis Orientalibus, Corrections and Modifications, 


nos. 1-3. 
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6. Unity of Christian Initiation of Infants according to the 
Ritual of 2004: Chrismation 

With the decree of 1 December 2004 the Major Archbishop 
promulgated The Sacraments of the Syro-Malabar Church, “to be 
effective from 6 lh January 2005”, declaring that “all other texts 
hitherto in use for administering the above-mentioned sacraments 
stand abrogated from 6 January 2005”. 117 The typical edition of the 
new Ritual in Malayalam contains the rites of: infant baptism and 
chrismation (confirmation), adult baptism and chrismation 
(confirmation), sacrament of reconciliation, sacrament of 
matrimony and sacrament of anointing the sick. 118 An official 
English translation of the Ritual was published on 6 January 
2007. 119 In this work our citations will be from the English text, but 
references to the Malayalam text will also be given in brackets. 

Comparing the current Ritual with that of 1968, one can 
understand that it corresponds more to the Eastern heritage, and in 
particular to the East Syrian tradition. As in the case of the Latin 
Church, also the Syro-Malabar Church has fully re-established the 
unity of Christian initiation as regards adults; the sacraments of 
baptism and confirmation are conferred on them in a single 
liturgical celebration together with the holy Qurbana, at the end of 
which they receive also the first Holy Communion. However, at 
present adult baptism is a very rare event in the Syro-Malabar 
Church both because of the common practice of infant baptism and 
because of the difficulties of conversions to Christianity from other 
religions due to socio-cultural, ideological and political 
circumstance in India. Now we consider the unity of the Christian 
initiation of infants according to the new Ritual. 


117 The decree of promulgation of the Major Archbishop can be found at the 
initial part of the Ritual and in Synodal News, vol. 12, nos. 1 & 2 (December 
2004)81. 

118 The Sacraments of the Syro-Malabar Church, SMMAC, Kochi 2004 
(typical edition in Malayalam). 

119 The Sacraments of the Syro-Malbar Church, SMMAC, Kochi 2007 
(English translation of the typical edition of 2004). 
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After more than 400 years, the new Ritual, at least in theory, 
recognizes the unity of the sacraments of Christian initiation also 
with regard to infants and the celebration of these sacraments in 
accordance with the Eastern traditions. However, as we see below, 
the actual practice does not always correspond to the spirit of the 
instructions, directives and norms given in the Ritual itself. 

6.1. Christian Initiation of Infants: Amalgamation of Two Rites 

Although the Second Vatican Council and the Eastern Code 
prescribe the joint administration of the sacraments of baptism, 
confirmation and Communion, in 1993 the Synod approved a rite 
for the joint celebration of baptism and confirmation to infants and 
another independent and autonomous rite for the separate 
administration of confirmation. The joint rite obviously contained, 
at the last part, the rite of chrismation with holy myron according 
to the Eastern tradition, namely specific prayers, imposition of 
hands, anointing with its formula and concluding prayers. 

Since the Congregation for the Oriental Churches decided to 
re-establish the joint administration of the sacraments of Christian 
initiation it would have been enough to simply suppress the 
autonomous and separate rite of confirmation. However, for 
reasons unknown, perhaps according to the suggestions of those 
who wanted a separate rite of confirmation - and in order to satisfy 
them also - the Congregation proposed that at the end of the 
baptismal rite, the sacramental part of the separate rite of 
confirmation had to be added: 

After the conferral of the candle, ending: “May Jesus the 
light...Amen”, the text of the sacrament of Chrismation [...] is to 
be inserted, beginning with the Karozuto on page 3 in the 
proposed “Confirmation” text, and ending with the “Amen” on 
page 5, line 11, of the same text. 120 

This means that the present rite of infant baptism and chrismation 
was formed by the amalgamation of two rites: 1) the rite of the 
joint administration of baptism and chrismation from the beginning 


120 Congregatio pro Eclesiis Orientalibus, Baptism of Infants, no. 15. 
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until the conferral of the candle; 2) the special part of the separate 
rite of confirmation, namely from the prayer of faithful after the 
Gospel reading and homily until the final prayers. In other words 
the proposal was to omit the initial ceremonies and the liturgy of 
the Word from the separate rite of confirmation and add the 
remaining part at the end of baptism, before the concluding 
prayers. In fact the present rite of infant baptism and chrismation 
was formed according to the spirit of this indication, dropping 
however, the multiplication of profession of faith, already done in 
the baptismal liturgy. 

6.2. Infant Chrismation: Structure and Content of the Present 
Rite 

We have already presented an outline of the separate rite of 
confirmation approved by the Synod and sent to the Holy See for 
approval. 121 According to the aforementioned decision the same 
rite is reproduced in the present text practically dropping only the 
profession of faith since this is present in the baptismal rite. Here 
we present the rite of chrismation as it is found in the present 
text. 122 As indicated above, after giving the lighted candle to the 
child with the recitation of the formula, begins the sacrament of 
chrismation with holy myron. 

1. Prayer of the faithful: a special karozutha is recited in 
preparation for the sacrament of chrismation requesting the gifts 
and graces of the Holy Spirit. Five supplications are made with the 
response of the community: “Lord, hear our prayer”. The 
karozutha ends with the concluding priestly prayer. 

2. Interrogation of candidates by the celebrant: “Being filled 
with the Holy Spirit and confirmed in faith, do you desire to 
witness to Christ?”; response of the aspirants, “Yes, I do”; and the 
celebrant concludes: “May God bless you”. In the proposed 
separate rite of confirmation then followed the profession of faith. 


121 See above, in this chapter V, 3.3.3. 

122 The Sacraments of the Syro-Malabar Church, 47-53 (Malayalam text, 
42-49). 
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Fortunately at least this is left out; the profession of faith has 
already been made in the baptismal part of the same celebration. 

3. Hymn to the Holy Spirit: “O! Holy Spirit, descended on 
disciples, dawn on the faithful, fill us with grace”. After this initial 
stanza which is repeated, three more stanzas follow. 

4. Instruction of the deacon about the act of the celebrant 
imparting the plenitude of the Holy Spirit and about the prayer of 
the priest so that he may be made “worthy of giving this divine gift 
to your servants”. The celebrant has already made a similar prayer 
in the baptismal part. 

5. Imposition of hands: the celebrant, extending both his 
hands and placing them, palm downwards, on the candidates, 
recites the prescribed prayer, imploring God to “sign this servant 
with the promised Spirit and give him (her) the spirit of filiation” 
and to fill them with the gifts of the Spirit. 

6. Anointing: the celebrant dipping his thumb in the myron 
anoints the candidate on his (her) forehead in the form of the cross 
reciting the formula, “Having been baptized, is now perfected and 
confirmed. In the name of the Father and of the Son and of the 
Holy Spirit. Amen”. 

7. Crowning: according to the directive of the Congregation 
for the Oriental Churches crowning according to the East Syrian 
tradition is added as an optional ceremony. 

8. Procession and “Our Father”: all go in procession to the 
entrance of the sanctuary door. During the procession a hymn 
about the baptism of Jesus in Jordan River and the descent of the 
Holy Spirit is sung. On reaching the entrance of the sanctuary the 
Our Father is recited. 

9. Qurbana: The rubric states, “If the Holy Qurbana is to 
follow, then it is resumed, beginning with Onitha d’Raze (anthem 
of the Mysteries), during which the transfer, presentation and 
arrangement of the gifts on the altar are performed”. 123 


123 Cf. The Syro-Malabar Qurbana: The Order ofRaza, 28-31 (Malayalam 
text, 64-71). 
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10. Concluding service: towards the end of the Qurbana, the 
two traditional thanksgiving prayers and the final blessing of the 
Qurbana are substituted with the special concluding prayers and 
the blessing of Christian initiation. 

A simple comparison of these ceremonies with the 
sacramental part of the separate and autonomous rite of 
confirmation contained in the 1968 text demonstrates that the 
present rite is more extensive and longer than the previous one. 

Now we evaluate the Syro-Malabar rite of confirmation in the 
light of other Eastern and Western traditions. In the East Syrian 
tradition the last specific part of baptism, namely the chrismation 
consists of two priestly prayers with imposition of hands and 
anointing with the prescribed formula. 124 Since anointing with holy 
myron reciting the sacramental formula is common to all traditions, 
we indicate only the other elements. In the Byzantine tradition, 
which is followed by thirteen Eastern Catholic Churches and more 
than thirty Orthodox Churches, there is only a single prayer of 
imposition of hands. 125 Similarly in the Alexandrian, Antiochean 
and Armenian traditions there are only one or two specific 
prayers. 126 In the Roman-Latin tradition also, when confirmation is 
administered together with baptism, after the celebrant’s invitation 
of the neophytes “to share in outpouring of the Holy Spirit among 
us” and of the community to pray for the same, there is only a 
simple prayer of imposition of hands. 127 

It seems that the Syro-Malabar Church, which celebrated the 
sacraments of confirmation and baptism separately since 1599, 


124 Cf. Chapter I, 4.3.5. 

125 The Order of Baptism and Confirmation according to the Byzantine Rite 
of the Catholic Church, Pittsburg 1955; 21-22; cf. also, 0. Raquez, “Roma 
Orientalis": Approcci al patrimonio delle Chiese d'Oriente, Roma 2000, 380; J. 
V. Rossum, “La Chrismation avec la formule 'sceau du don du Saint Esprit'", 33; 
J. Getcha, “La Chrismation dans les euchologes Byzantins”, 39-43. 

126 Cf. H. Denzinger, Ritus Orientalium, 211, 221, 230-231, 277-278, 294- 
295 & 349; M. E. Johnson, The Rites of Christian Initiation, 295-301. 

127 Cf. Sacra Congregatio pro Cultu Divino, Or do initiationis christianae 
adultorum (nn. 229-230), 87; RCIA (nos. 233-234) 162-163. 
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wanted to maintain the separate identity and autonomous nature of 
both sacraments, although both rites were linked together as a 
single rite, in order to comply with the requirements of law 
concerning the unity of Christian initiation. In fact, the present rite 
of Christian initiation of infants was formed by an amalgamation 
and juxtaposition of two separate and autonomous rites: the 
baptismal rite and the sacramental part of the aforementioned 
separate rite of confirmation, without sufficient integration. 
Practically the entire sacramental liturgy of the 1968 text of 
confirmation is found in the new rite as well. 

In case of an eventual future reform of the rite, in consonant 
with the common tradition of the Church, the unnecessary elements 
or repetitions such as the prayer of the faithful ( karozutha ), 
interrogation of candidates, hymn to the Holy Spirit, as well as the 
instruction of the deacon and the priestly prayer for worthiness 
(numbers 1-4 above) may be omitted or integrated in those 
elements already present in the baptismal liturgy. At least they may 
be rendered optional when confirmation is celebrated together with 
baptism. 

6.3. The Oblique Existence of a Separate Rite of Chrismation 

The Synod of Bishops approved a separate and autonomous 
rite of confirmation on the pretext that at that time there were many 
children who were only baptized according to the previous 
discipline and were not yet confirmed. When the Congregation for 
the Oriental Churches suppressed the separate rite of confirmation, 
it permitted the separate administration of chrismation only in case 
of emergencies or if an anomalous situation 

requires that Chrismation be ‘supplied’ to a candidate who 
should have received the sacrament at baptism but did not. In 
such cases the sacrament is administered as indicated above 
about initiation of Infants/Adults, omitting whatever pertains 
exclusively to Baptism, and always including the reception of 
the Eucharist under both species. 12 


128 


See in this Chapter V, 4.4. 







UNITY OF CHRISTIAN INITIATION IN THE SYRO-MALABAR CHURCH 


253 


In the Eastern Churches, when baptism alone is administered to a 
person in emergency like the danger of death, then confirmation is 
supplied to him\her at the earliest possible time, but performing 
only what is specific to confirmation, omitting what pertains to 
baptism. 

As we have seen above, the rite of Christian initiation of 
infants was formed by the addition of the sacramental part of the 
separate rite of confirmation at the end of the baptismal liturgy. 
Hence an autonomous rite of the sacramental part of confirmation- 
liturgy with a separate identity practically exists. 129 Moreover, in 
the promulgated text, among the “General Instructions” of infant 
baptism and chrismation a general directive appeared, which had 
not obviously been found in the text submitted to the Congregation 
for prior review, also because it was not needed since at that time a 
separate rite of confirmation was included. The new directive 
reads: 

Those who are not able to receive Chrismation along with 
Baptism may be anointed, using the text in this book starting 
with karozutha (page no 47). The introductory prayers and the 
Liturgy of the Word till karozutha are taken from the text of the 
Holy Qurbana”. 130 

“Using the text in this book starting with karozutha (page no 47)” 
signifies the beginning of the rite of confirmation after the 
ceremonies of baptism. According to this directive, an autonomous 
and separate rite of confirmation can be obtained; the only 
difference is that the introductory ceremonies and the liturgy of the 
Word are substituted with those of the holy Qurbana. In other 
words the introductory part and the liturgy of the Word are 
celebrated according to the Order of Qurbana, 131 then the 
sacramental part of confirmation is conducted according to the 


129 See above, number 6.2. 

130 General Instructions, no. 15; The Sacraments of the Syro-Malabar 
Church, 11 (Malayalam text, 3). In the Malayalam text this karozutha begins in 
page 42. 

131 Cf. The Syro-Malabar Qurbana: The Order of Raza, 1-24 (Malayalam 
text, 1-54). 
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Ritual, starting with the special karozuta and ending with the “Our 
Father”. 132 Afterwards Qurbana proceeds with the hymn of the 
Mysteries and the transfer and deposition of the gifts on the altar 
until the post-Communion thanksgiving prayer of the deacon. 133 
For the concluding prayers and the final blessing, again the Ritual 
is followed. 134 Flence confirmation can separately be administered 
on any day during the Eucharistic liturgy. 

The Ritual, which restores the theological principle of the 
unity of the sacraments of Christian initiation, proposes as ideal the 
joint administration of the double sacrament of baptism and 
confirmation also to children. However, in practice an autonomous 
and independent rite of confirmation still exists in the Syro- 
Malabar Church. This is also evident from the fact that even the 
1968 text, which proposed an autonomous rite of confirmation, 
also prescribed the celebration of the first part and the liturgy of the 
Word according to the Order of Qurbana, when confirmation was 
celebrated together with Eucharistic liturgy. 135 Although this 
possibility was given on the pretext of providing for those who 
were already baptized but not yet confirmed before the entry into 
force of the new Ritual, in some dioceses, as a rule, confirmation is 
always separately administered to infants at the age of discretion, 
according to the previous practice, relying on this provision. 

The particular law of the Syro-Malabar Church establishes: 
“The sacraments of baptism and chrismation are to be administered 
together as per norms of cc. 694-695 and according to the 
prescriptions in the liturgical text”. 136 In fact, the norms of canons 


132 Cf. The Sacraments of the Syro-Malabar Church, 47-53 (Malayalam 
text, 42-49). 

133 Cf. The Syro-Malabar Qurbana: The Order of Raza, 28-59 (Malayalam 
text, 58-120). 

134 Cf. The Sacraments of the Syro-Malabar Church, 54-55 (Malayalam 
text, 50-51). 

135 Cf. Particular Instructions for Baptism, no. 4; The Liturgy of the Syro- 
Malabar Church: Sacraments (1968), 6. 

136 Particular law, Art. 137 § 2, Synodal News, vol. 11, no. 1 (May 2003) 
34; SMAC, Code of Particular Law of the Syro-Malabar Church, Kochi 2013, 
article 135 § 1. 
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694-695 are neutralized by the provision given in the Ritual for 
administering confirmation on any day during the holy Qurbana. 

As we have seen, a separate rite of confirmation was 
compiled on the pretext of administering confirmation to those 
children who were already baptized according to the previous 
discipline and the Ritual of 1968, and were not yet confirmed. 
According to the decree of the Major Archbishop the new Ritual 
began to be used on 6 January 2005 and in January 2016 ten years 
have already elapsed. Hence at present there should not be any 
child in the Syro-Malabar Church who has only been baptized and 
not yet confirmed. According to the tradition of the entire Christian 
East, confirmation is administered separately only in case of an 
emergency, namely when baptism alone is administered to a person 
by a deacon or other Christian faithful in danger of death. 

6.4. Gift of the Holy Spirit according to the Rite of Christian 
Initiation 

As we have seen in the first chapter, according to sacred 
scripture, Syriac Fathers and the East Syrian baptismal liturgy the 
candidates receive the Holy Spirit in baptism itself. To the post- 
baptismal anointing, inserted after the middle of the seventh 
century, the subsequent liturgical commentators attributed only a 
function of perfection and completion with the seal of the Holy 
Spirit. This position of the East Syrian tradition corresponds to the 
Western traditions as well, especially to the post-Vatican II 
theology, which generally promotes the unity of Christian 
initiation, considering the sacrament of confirmation as the 
completion of baptism and baptismal grace. No Western theologian 
has ever denied that a baptized person has received the Holy Spirit. 

For a long time the Syro-Malabar Church considered the 
separate rite of confirmation alone as the “sacrament of the Holy 
Spirit”. In accordance with this vision the present united rite also 
creates the impression that the gift of the Holy Spirit takes place 
only after baptism during the ceremony of chrismation. From the 
special karozutha it results that the baptized persons is still 
awaiting the Holy Spirit and therefore God the Father is implored 
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to send “Your Spirit on this servant, as You did to your disciples 
lost in prayer in Sehion Banquet Hall”. In the concluding priestly 
prayer of the karozutha Almighty God is humbly prayed to “fill 
this child with Your Spirit”. 

As we have seen above in the following hymn also the Holy 
Spirit is requested to descend on the faithful as he did on the 
disciples. In the announcement of the deacon it is said: “the 
celebrant begins to sign this child with the plenitude of the gift of 
the Holy Spirit”. The prayer of the imposition of the hands in the 
Syro-Malabar rite (contrary to the same prayer in the East Syrian 
tradition) does not indicate that the candidate has already received 
the Holy Spirit in Baptism, but asks God our Father: “Sign this 
servant with the promised Spirit and give him (her) the spirit of 
filiation that he (she) may call you “Abba” Father. Empower him 
(her) being filled with the Holy Spirit, through the imposition of 
hands to live as a brave soldier [...]”. 

The amalgamation and juxtaposition of two separate rites, 
without proper integration, seems to have caused a theological 
misunderstanding foreign to genuine East Syrian tradition. This 
tradition, despite the addition of post-baptismal anointing in the 
seventh century, has maintained the theology of the Syriac Fathers 
and liturgical commentators, according to which the gift of the 
Holy Spirit takes place in baptism and not in the post-baptismal 
anointing, which is only the perfection and fulfilment of the graces 
or gifts of the Holy Spirit, whom the candidate has already 
received in Baptism. 

7. Unity of Christian Initiation of Infants according to the 
Ritual of 2004: Holy Communion 

According to the authentic tradition of all the Eastern 
Churches, immediately after the post-baptismal anointing 
Communion is offered to newly baptized children, as did all the St 
Thomas Christians until the Synod of Diamper (1599). From the 
Synod until the entry into force of the new Ritual on 6 January 
2005 the Syro-Malabar Church faithfully followed the Latin 
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discipline regarding the Communion of children, administering it 
only to those who had reached the age of reason. 

7.1. Holy Communion Immediately after Chrismation 

As we have seen above, the Syro-Malabar Synod of 1993 
decided to continue the aforementioned practice. Hence Holy 
Communion should have been offered to children only at the age 
of reason. The Congregation for the Oriental Churches in the 
communication of 31 March 2000 ordered that the rubrics were to 
be added “to indicate that Holy Communion under both species 
always and without exception is to be administered to the 
neophyte(s)”. 137 This directive seems to go beyond the position of 
the Eastern Code, which stipulates that “after baptism and 
chrismation with holy myron the Divine Eucharist is to be 
administered as soon as possible according to the norms of the 
particular law of each Church sui iuris ” (CCEO c. 697), although 
this expression should not be considered an excuse for 
administering Communion at the age of reason. 138 

The Ritual of 2004 does not contain a rite of Communion to 
children, nor any rubrics about it, nor does it indicate the manner of 
administering Communion to infants and children. However, 
among the General Instructions, it is stated: “Holy Communion is 
to be given as early as possible after baptism and chrismation”. 139 
The expression “as early as possible” corresponds to that of canon 
697 of the Eastern Code. 

Considering the particular situation of some latinized Eastern 
Catholic Churches, without establishing an obligatory precept, the 
common Code prescribes the administration of the Divine 
Eucharist as soon as possible according to the norms of the 
particular law of each Church sui iuris. Hence the decision on this 


137 See above in this chapter, no. 4,3. 

138 Cf. Chapter IV, 6. 

139 General Instructions, no. 14; The Sacraments of the Syro-Malabar 
Church, 11 (Malayalam text, 3). 
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matter is left to the particular law. Now The Particular Laws of the 
Syro-Malabar Church promulgated on 14 December 2002 stated: 

The sacrament of Holy Eucharist is to be solemnly administered 
at the age of reason. There is however provision for giving Holy 
Eucharist earlier together with baptism. 0 

Avoiding the term “first Communion”, only as a special concession 
the particular law grants permission to administer the sacrament of 
Communion in conjunction with baptism and confirmation, but in 
this case too, a solemn administration of Communion at the age of 
reason should follow, in accordance with the previous practice. 
Obviously the prescription, “the sacrament of Holy Eucharist is to 
be solemnly administered at the age of reason”, does not 
correspond to the spirit of the Eastern Code. 

Currently in some dioceses of the Syro-Malabar Church, Holy 
Communion is offered to infants or children immediately after 
baptism and confirmation according to the Eastern discipline, but 
then only at the age of reason in a solemn manner after the first 
confession. 141 In other dioceses, practically the previous discipline, 
sanctioned by the Synod of Diamper is followed, and Communion 
is given to children only at the age of reason, sometimes even 
before the administration of confirmation, since the latter is 
conferred to them separately by the diocesan bishop at his 
convenience. In the East there are two ways of administering 
Communion to the newly baptized infants: 

The priest takes a small spoon and puts in it a tiny particle of the 
consecrated Bread dipped in the holy chalice, pouring a little 
‘wine’ on the particle. Then with the left hand, he opens the 
mouth of the little infant and with the right hand there lays the 
‘Bread’ pronouncing the prescribed formula. However, the more 
frequent practice is to give Communion only with the species of 


140 Article 137 § 1, Synodal News, vol. 11, no. 1 (May 2003) 33. 

141 Cf. J. Powathil, “The Rite of Sacraments” (Malayalam), Vedaprechara 
Madyastan 77, n. 7 (2005) 7; J. Kallarangatt, “The Sacraments of Christian 
Initiation: Administration and Awareness” (Malayalam), Deepanalam 38.3 
(March 2005) 5. 
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wine , which is given to children up to the age of seven 

142 

years. 

In the Syro-Malabar Church, in those dioceses where the practice 
of administering Communion to the newly baptized children was 
introduced after the entry into force of the new Ritual, Holy 
Communion is given only with the “blood of Christ”; the priest 
dips the forefinger of his right hand in the “precious Blood” and 
moistens the child’s tongue or uses a special spoon properly 
prepared for the same purpose. 143 

The particular law previously promulgated by the Synod 
regarding the administration of Communion to newly baptised 
infants was contrary to the letter and spirit of the Eastern Code and 
to the traditions of the Eastern Churches. Hence an amendment 
was necessary. In fact the Synod held from 17 to 28 August 2010 
discussed the draft text prepared by the synodal committee for 
canonical questions and approved it. The new formulation reads 
thus: 


Although as per the liturgical texts, sacrament of Divine 
Eucharist is administered together with baptism and chrismation, 
it is to be solemnly administered after a person has attained the 
age of reason after due catechetical instruction and reception of 

144 

penance. 

The previous particular law, which presented the reception of 
infant communion together with baptism and confirmation as a 
special concession, was amended. Now the first part of the new 
formulation better corresponds to the Eastern Code. However, the 
second part, namely the juridical obligation to solemnly administer 
communion to children at the age of reason does not seem to be in 
tune with authentic Eastern traditions. 


142 Nuntia 2 (1976) 20. 

143 Cf. J. Powathil, “The Rite of Sacraments” 1\ J. Kallarangatt, “The 
Sacraments of Christian Initiation”, 5. 

144 Synodal News, vol. 18, nos. 1 & 2 (2010) 71-72 & 102; the same in 
SMAC, Code of Particular Law of the Syro-Malabar Church, article 
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7.2. Frequent Infant Communion after Christian Initiation 

The genuine tradition of the Eastern Churches is to offer 
Communion to infants and children not only at the time of baptism 
and confirmation, but also as often as baptised and confirmed 
children are brought to the church for Eucharistic celebration. The 
grace and gifts of the Holy Spirit and the efficacy of the Eucharist 
do not depend on the physical age, intellectual capacity and 
psychological maturity of human beings. The holy Eucharist is 
needed also for the spiritual growth and maturity of infants and 
children. 145 

Jesus, the true bread of life, without making any distinction of 
age, sex, intellectual functioning, psychological maturity or 
physical state of human persons, declared that “Whoever eats of 
this bread will live for ever” (Jn 6: 51). He categorically reiterated, 
“Very truly I tell you, unless you eat the flesh of the Son of Man 
and drink his blood, you have no life in you. Those who eat my 
flesh and drink my blood have eternal life” (Jn 6: 53). According 
to the words of Jesus, those who deny Communion to infants and 
children may appear to retract “eternal life” from them which Jesus 
promised indiscriminately to all. Jesus, who always loves 
children, 146 never told that his body and blood are for “adults 
only”, who have functioning intellectual and mental faculties. In 
fact Jesus thanked the Father who has hidden the divine things 
from “the wise and the intelligent” and has “revealed them to 
infants”. 147 

The Synod of Bishops held from 17 to 28 August 2010 also 
discussed the issue of Holy Communion of children after the 
sacraments of initiation and before the solemn reception of Holy 
Communion at the age of reason, as indicated above. With regard 
to this in the report of the Synod, it is stated: 


145 Cf. Chapter IV, 4.3.3. 

146 Cf. Mt 18: 1-5, 19: 13-15; Mk 9: 36-37, 10: 13-16; Lk 9: 46-47, 18: 15- 
17. 

147 Mt 11: 25;Lk 10: 21. 
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There were differing opinions on the matter. Theologically one 
cannot object giving Holy Communion to innocent children 
especially on occasions like birthdays and feast days. If children 
before the age of reason are repeatedly given Holy Communion 
it may result in lessening the respect for the Holy Eucharist. As a 
liturgical discipline it is enough to give the Holy Eucharist first 
with the sacraments of initiation and later only with the first 
reception of the sacrament of reconciliation. The Bishops did not 
come to a final decision in this matter. 148 

As the Synod itself indicates, there is no theological or 
canonical reason to deny communion to innocent children. The 
argument that, “If children before the age of reason are repeatedly 
given Holy Communion it may result in lessening the respect for 
the Holy Eucharist” seems to be offensive to those Eastern 
Catholic Churches and all the Orthodox Churches which offer 
Holy Communion to children before the age of reason with great 
devotion and veneration. It is difficult to believe that even in the 
Latin Church the holy Fathers, Roman Pontiffs and innumerable 
saints promoted for long thirteen centuries something that 
perpetrated disrespect and harm to the Holy Eucharist. Moreover, 
according to the Instruction of the Congregation for the Oriental 
Churches: 

the administration of the Divine Eucharist to infant neophytes is 
not limited to only the moment of the celebration of Initiation. 
Eucharist is the Bread of life, and infants need to be nourished 
constantly, from then on, to grow spiritually. 149 

One cannot even imagine that the Apostolic See will officially 
promote a practice that will cause disrespect and irreverence to the 
most holy Eucharist. 

In conclusion we would state that there is no theological or 
canonical reason to deny Communion to baptized and confirmed 
children even before the age of reason, if they are brought to the 
church for the Eucharistic celebration and if their parents or they 


148 Synodal News, vol. 18, nos. 1 & 2 (2010) 71. 

149 Congregation for the Eastern Churches, Instruction for Applying the 
Liturgical Prescriptions (no. 51), 45; for details, see chapter IV, 4.3.3. 
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themselves ask for it. In the same manner a juridical obligation to 
solemnly administer Communion after first confession at the age of 
reason may be recommended, but cannot be imposed as a juridical 
obligation according to the spirit of the Eastern Code and the 
theology and traditions of the Eastern Churches. 




GENERAL CONCLUSION 


Among the St Thomas Christians in India Christian initiation 
was first celebrated by Apostle St Thomas, their father in faith, 
according to the apostolic traditions, as the other Apostles 
celebrated it in the Christian communities of Jerusalem and 
elsewhere. The Thomistic liturgy, the common heritage of the 
Indian Eastern Church and the Churches in the Persian Empire, 
gradually developed as the East Syrian tradition in great Christian 
centres like Edessa and Nisibis. 

The St Thomas Christians administered the sacraments of 
Christian initiation according to the East Syrian tradition at least 
from the fourth century until the Synod of Diamper in 1599. 
Obviously, during this East Syrian period the unity of Christian 
initiation was fully preserved among the St Thomas Christians. As 
in the entire Christian East and in the West until the thirteenth 
century there was only a single liturgical celebration of Christian 
initiation, which was officially designated as baptism, during 
which after the post-baptismal anointing, Holy Communion was 
also offered to candidates, whether they were infants or adults. 

The Roman-Latin Church, which also maintained the unity of 
Christian initiation until the thirteenth century, later separated the 
sacraments of baptism, confirmation and Holy Communion, 
gradually developing a completely autonomous rite of 
confirmation. Baptism, considered necessary for salvation began to 
be administered immediately after birth, and confirmation and 
Holy Communion separately at the age of reason or discretion. In 
the course of time the traditional order of Christian initiation was 
also mutated by pastoral practice, because parish priests began to 
offer Holy Communion to children only baptized and not yet 
confirmed, since for the administration of confirmation reserved to 
the bishop, the candidates had to await the passage of the bishop at 
his convenience. 
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After the disintegration of Christian initiation in the West, the 
new discipline was imposed also upon the Eastern Catholic 
Churches, which were often designated as “uniate Churches” since 
at that time unity signified also uniformity in everything and 
complete conformity to Roman tradition. Some Eastern Catholic 
Churches could preserve the unity of baptism and confirmation, 
either because the question was never brought to the attention of 
the Roman authorities or because a Western missionary enterprise 
did not take place in those Churches. However, administration of 
Holy Communion to infants and children below the age of reason 
was generally prohibited in almost all the Eastern Catholic 
Churches. 

The missionaries who reached South India at the dawn of the 
sixteenth century examined the sacraments of the St Thomas 
Christians on the basis of Aristotelian philosophy and scholastic 
theology and declared all of them either invalid or inexistent 
because of the defect of matter or of the Eastern formulas, which 
were obviously different from the Western ones. In order to ensure 
valid and lawful administration of sacraments decision was taken 
to translate the main Latin liturgical books into Syriac, because of 
the great attachment of the St Thomas Christians to this language 
considered by them sacred and inviolable. With the Synod of 
Diamper (1599) the liturgy, theology and discipline of the 
sacraments of the Eastern Christians in India were completely 
subtitled with the Latin ones and the sacraments of Christian 
initiation were completely separated according to the practice of 
the Latin Church at that time. 

The Second Vatican Council fully re-established the 
fundamental theological principle of the unity of Christian 
initiation and solemnly proclaimed the authenticity and validity of 
the Eastern discipline of jointly administering baptism, 
confirmation and Eucharist both to adults and infants in a single 
liturgical celebration. After the Council even the Latin Church 
fully restored the unity of Christian initiation as regards adults 
administering baptism, confirmation and Holy Communion in a 
single liturgical celebration. With regard to the Christian initiation 
of infants, although the post-Tridentine discipline of the separate 
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administration of the said three sacraments is maintained, their 
unity is clearly indicated with prayers, symbolic actions and 
ceremonies. 

From the time of the Synod of Diamper in 1599 until the 
publication of the post-conciliar liturgical texts in Malayalam in 
1968 the Syro-Malabar Church continued to celebrate the 
sacraments according to the Syriac version of the Roman Ritual. 
The Sacrament of confirmation was celebrated with the Roman 
Pontifical in Latin itself, also because the Latin bishops who 
governed this Church (1599-1896) did not know Syriac language. 
During this entire period a complete separation of the sacraments 
of Christian initiation according to the Latin discipline was strictly 
maintained. Moreover the disorder of administering “first 
Communion” before confirmation was also prevalent in many 
places. 

The solemn teaching of Vatican II on the unity of Christian 
initiation and the Council’s invitation to return to the ancient 
authentic traditions did not seem to have exerted any influence on 
the Syro-Malabar Church at that time. Although the “Congregation 
for the Oriental Church” provided only a single rite (draft text) of 
Christian initiation in 1965, the Syro-Malabar Church, under the 
leadership of Cardinal Joseph Parecattil, produced two completely 
independent and autonomous rites, respectively of baptism and 
confirmation. At that time the administration of Holy Communion 
to infants was even unthinkable and scandalous. Hence the 
completely separate and disorderly administration of baptism, first 
Communion and confirmation continued without any hesitation as 
the ideal practice. 

During the endeavours of liturgical reform after the elevation 
of the Syro-Malabar Church to the status of a major archiepiscopal 
Church on 16 December 1992, also because of the intervention of 
the Congregation for the Oriental Churches, this Church was in a 
way obliged to accept the theological principle of the unity of 
Christian initiation, in compliance with the norms of the Eastern 
Code. In the new Syro-Malabar Ritual promulgated on 1 December 
2004 a separate rite of confirmation cannot be found. The three 
sacraments of Christian initiation: baptism, confirmation and Holy 
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Communion are administered to adults in a unique celebration in 
the right order. However, with regard to infants, in spite of the 
theoretical suppression of a separate rite of confirmation, 
practically provision was made for a separate administration of 
chrismation with holy myron, conducting the initial part and the 
liturgy of the Word according to the Order of Qurbana and then the 
sacramental liturgy of confirmation according to the Ritual. 
Although the original decision of the Synod was to offer 
Communion to children only at the age of reason, later possibility 
was given to administer Communion to infants in conjunction with 
baptism and chrismation. 

In brief, despite the theoretical re-establishment of the unity 
of Christian initiation, a separate administration of baptism, 
chrismation and Holy Communion, and even the aforementioned 
disorder of offering Communion to children before confirmation is 
possible according to the new Ritual, as the practice in some 
dioceses really demonstrates. The blind and uncritical adherence of 
some ecclesiastics, who are unaware of the authentic common 
Christian tradition and the teaching of both the Western and the 
Eastern Fathers of the Church, to dead persons and obsolete 
ideologies, does not permit them to shake off even aberrant 
medieval practices, imposed upon the Indian Eastern Church by the 
Western missionaries, but already abandoned by the Western 
Church itself. 

According to the predominant doctrine of the Western 
Church, common tradition of all the Eastern Churches, and 
especially according to the patristic and liturgical texts of the East 
Syrian tradition, in which a post-baptismal anointing was inserted 
only in the seventh century, a completely separate administration 
of confirmation, attributing to it the gift of the Holy Spirit, is 
theologically and liturgically untenable. As a result of the separate 
celebration of confirmation the following unlawful disorder in the 
administration of sacraments can be found even today in some 
dioceses of the Syro-Malabar Church: baptism, first confession. 
Holy Communion and confirmation. 

Thus confirmation intimately bound to baptism as its 
continuation and completion appears to be the fourth sacrament 
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separately administered by bishops at their convenience and the 
Eucharist, the apex and culmination of the entire Christian 
initiation is relegated to the level of an intermediary sacrament. 
Constant efforts are needed to uproot such anomalous practices 
still prevalent in some of the dioceses of the Syro-Malabar Church 
because of the separation of the sacraments of Christian initiation, 
including the disorder in the administration of the sacraments, 
provoked by offering Holy Communion to children only baptized 
and not yet confirmed. 
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